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AN APPRECIATION - I 


My dear spiritual friends, more especially those of Sri 
Vaishnavism, I am extremely happy to write a few lines on “Sri 
Vishnuchitteeya of Sri Vishnu Chitta- A Study’’ of Smt. S.T. 
Ranganayaki, who was a Research Scholar of DepartmenL of 
Vaishnavism, University of Madras. She did her Research un¬ 
der the supervision of Dr. M. Narasimhacharya, Professor and 
Head of Vaishnavism Department of University of Madras. At 
the outset itself, I should say that it is simply a wonderful project, 
sub ject wise First and Foremost one and un dealt previously by 
any other scholar. For preparing her Thesis for Ph.D. degree, 
under effective supervision of Dr. Narasimhacharya, she came 
here to our Vanamamalai. 

There was dire necessity for her to get the book Sri 
Vishnupurana with the commentary of Sri Vishnucitta, who is 
very famous by the name in Tamil EngaJ Azhvan. I affection¬ 
ately allowed her to search for the book in the cupboard of our 
Saraswati-shala, the library. She could find out the book Sri 
Vishnu Purana with the commentaries of Vishnuchitteeya and 
Sridhareeya, within ten minutes! Both of us were very much 
surprised and she took it as an auspicious augury to select this 
subject, as she very much wished. Really it indicated that Smt. 
Ranganayaki will certainly select this subject for her Ph.D. the¬ 
sis and accomplish this rare research work most successfully, 
by the graceof Divya Dampati/ Divya Mithuna. This built up 
great confidence and interest to do the research and submit her 
Thesis. 

She has done the Job so effectively and beautifully and has 
become Doctor of Philosophy very creditably. The Vishnu 
Purana of Sage Parasara, the fatherof Vedavyasa Maharshi, 
comes under the category of Satvika Puranas. This is consid- 




ered as Adi Parana among eighteen Puranas, The Vishnu Purana 
is called as 'Purana Ratna as it is hailed thus by Sri 
Yamunacharya, the Alavandar in his Stotraratna. 

‘pHtfMiild ^=n=rt yPidllM MiiJfniM ll’ 

is Alavandar’s Slokamsa. 

Veda Vyasa, the author sage of Brahma Sutra also receives 
special credit, as the son of great sage Parasara. 

dMlPHn^rtTH” 

Yamunacharya’s great gratefulness towards the Sage 
Parasara, the author of Sri Vishnu Purana and its revelation 
through in his could give us 

our Emberumanar, as and and 

through him Sri Parasarabhatta, an unparalleled tt^r^rnf to our 
Acharya Parampara. Similarly Sri Vishnu Chitta, the commen¬ 
tator of Sri Vishnu Purana was receipient of ^ftimHToFrT 
- uPt^wT 3T^ij and received the pet name 
from him directly Engalazhvan, by which only all Sri Vaishnava 
People identify him. 

My dear spiritual friends, Smt. Ranganayaki having chosen 
the rare subject for her research thesis has written her Thesis in 
such a nice manner, which is really praise-worthy. She has very 
appropriately taken quotation; from vei 7 great works of our 
Mahacharyas - Sri Bhasya, Siddhitraya, Agamapramanya, vari¬ 
ous Stotras etc. The arrangements of subject points, their grada¬ 
tion, expression of all important points in fluent and simple lan¬ 
guage are very hail-able. The first chapter ‘Introduction’ con¬ 
tains quint-essence of our ftrfWTt'd' f u'^ i -d , 41iri:>3-trnT. 

I This becomes great motivation to go further 
to go through fully her worthy Thesis with rapt attention and 





















interest. Here lies the success oiFher Thesis - “Vishnuchiteeya 
of Vishnuchitta - A Study". 

Dear Atmabandhus, Now she wishes to publish her Thesis, 
as a book, which I personally consider very much necessary. 
This publication will certainly prove itself very useful and thought» 
provoking factor to all the people of our Sri Vaishnava 
Sampradhaya and all our scholars too. I whole-heartedly wish 
the publication a grand success and Smt. Ranganayaki a long, 
healthy and pro sperous like. 

Auspicious day of ‘Theertha 
Uttsava' of Sri Manavala 
Mamunigal 
Sri Vanamamalai Mutt 



Sri Kaliyan Vanamamalai Ramanuja Jeeyar Swamin. 


An Appreciation - II 


It gives me immense pleasure to go tiirough this valuable 
treatise %n Sn V/shh purma and S/i Vi^nucittlyd" of Dr S.T. 
Ranganayaki and make a note of Appreciation of the same. To 
cite a few important places of interest. 

The entire comos with the various orders of being from a 
blade of grass to the creator Brahma is but a drop in the ocean of 
the limitless glory of Visnu. The whole universe is but a frag¬ 
ment of His infinite Being. 

He, along with LafcsmT, as Siimannarayana is the goal, Upeya, 
for mumksus; and eternal service to the Divine Couple in 
Paramapada, is the highest aspiration (paramapurusartha) of the 
finite self. 

I 

In no other religious philosophy does Sri occupy such an 
important and supreme position, either equally with or second 
only to N^ayana as in Ramanuja’s. There are two different sets 
of views about the Svarupa and status of Laksmi: Whether She 
is aiiu or Vibhu, whether she can carry out the jagadvyapara, 
whether she can grant nioksa, whether she is by nature subser¬ 
vient to Visnu and the like* These points are being debated even 
today* But what matters is that She is there for us, at all times. 

Describing the last stage of Khandikya’s, life, the sage de¬ 
scribes how he went to the forest with his thoughts fixed on 
Govinda. There, with one pointed concentration on Him, and 
practising yama, niyama etc,, he attained laya in Visnu, the pure 
Brahman. Visnucitta here describes atyantika laya 
(V.C,VI.7.104), and gives a detailed account. ~ 

Laya stands for ultimate destaiction of name, form and ac¬ 
tivities. This has been mentioned so in passages like ‘'Even as 



rivers merge in the ocean, losing their name and form ; Shak¬ 
ing off sin as a horse would shake off the hairs the knot of the 
heart is loosened”; “taintless, he attains utmost similarity twith 
the Lord) etc. Laya is not identity in essence, as is demonstrated 
in the nitya, naimittika and prakrta layas. If that is so, the Lord 
will have defects like partiality and cruelty. The jivas also will 
have the defects called “acquiring results of actions which they 
have not performed”, and “destruction of the results of works 
already done”. Absen^ of association with a body again is the 
special feature of Atyantika laya”. 

An attempt has thus been made to present the concepts Tattva, 
Hita and Purusartha in this chapter, drawing material from the 
commentary of Visnucitta. It has also been noticed that some of 
the ideas are adumbrated in the &n Bhasya of Ramanuja. 

Thus I deem it a great privilege to conclude that it would be 
of unblemished value to cherish this volume of Sri Ehgalalvm 
in the present form. I would like to compliment the author for 
achieving many laurels in the field of Vaishnavism. 


Dr. V.K.S.N. RAGHAVAN 
Professor & Head 
Department of Vaishnavism 
University of Madras 





TABLE OF CONTENTS 


Chapter 


Page 


I 

n 

m 


IV 

V 


Appreciation 


Foreword 


Preface 


List of Abbreviations 


Introduction 

1 

The Life and Works of 


Eiigalalvan 

49 

A brief account of the 


Sri Visnu Purana 


of Sage Parasara 

74 

The Visnucittlya 

94 

Conclusion 

181 

Bibliography 

193 




SCHEME OF TRANSLITERATION 




a 



ka 


= 

a 



kha 

? 

= 

* 

1 


= 

ga 

i 


1 


- 

gha 

3 

“ 

u 


= 

ha 






ca 

3 ; 


u 

?5 


cha 



r 




W. 

“ 

r 

?T 

a 

jha 


” 

1 

31 


na 



e 





cr = 

? = 

v = 

q = 

^ = 

^ = 

n - 

H = 




^ = ai 


Z 


fa 


^ = 


ait = 

0 

3 = 

^ = 

tha 

da 

M II 

fff 13 

aft = 

au 


dha 

^ = 

ai = 

rii 

or = 

na 

^ = 

a?: = 

h 

= 

ta 



tha 

da 

dhal 

na 

pa 

pha| 

ba 

bhal 

ma 

ya 

ra 

la 

va 

sa 

sa 

sa 

hit 



Foreword 

I have immense delight in writing this foreword to the book, 
"^rl Visnucittiya of ^rl Visnucitta" written by Dr. S.T. 
Ranganayaki for which she was awarded the Degree of Doctor 
of Philosophy in Vaishnavism, by the Universityof Madras, in 
2000. 

'Visnucittiya' is the name of the commentary on the 
Visnupurana, written by Engalalvan known in Sanskrit as 
Visnucitta, He should not be confused with Periyalvar, who was 
also known as Visnucitta, The Visnupurana occupies a special 
place in the ^rivaisnava literary tradition, composed by Sage 
Parasara (Vyasa's father), it brings out the basic concepts of the 
Srivaisnava school of thought, in unmistakable terms. It has ex¬ 
plained the concept of Tattvatraya (ie., Cit, Acit and Isvara), the 
inherent nature of these three constituents, the nature of enjoy¬ 
ment (i.e., experience of the Karma by the sentient beings), the 
nature of liberation, the means there of and the like. No other 
puraiia has dealt with the topics in such an emphatic and au¬ 
thoritative way. For this reason, it has been reverentially re¬ 
ferred to by Yamuna as PwAnaratna. The commentator 
Engalalvan was a direct disciple of Sri Ramanuja. He was the 
preceptor of Nadadur Ammal (also known as Vatsya 
Varadacarya). His commentary as is shown in several places in 
the present publication, reveals the profound influence of Sri 
Raiiiai 1 ujd' s Snbh^sya on i t- 

I am glad that this conamentary on the Purmaratna is taken 
up for a detailed study by my Sisyarat/jfl, Smt. S.T. Ranganayaki. 
She has done a commendable job, setting a trend for the succes¬ 
sive line of scholars to follow and emulate. 

Dr. Ranganayaki has a superb command of English. Her 
knowledge of Sanskrit language and acquaintance with the Sri - 


vaisnava tradition are of a very high order. These qualifications 
have made her the right person to handle the present work with 
a rare gift of skill and devotion. 

It has been, the trend of late, among scholars to take up top¬ 
ics for research without proper background. What I mean by 
background is " traditional knowledge." Scholarship sans tradi¬ 
tion is a ship drifting with no direction. Generations of scholars 
following such works will surely miss their goal. In giving Dr. 
Ranganayaki, the 'Vismicittlya' for study, I thought I was doing 
the right thing. And I am proved right. She has the required 
knowledge of the text and backing of a strong tradition, 1 am 
happy that the outcome is a paragon of perfection. 

The study has come out in bold colours. Several details about 
the commentator have been presented by Dr. Ranganayaki, with 
accuracy and perfection. Otherwise these would have remamed 
a closed book for many. In the Srivaisnava circles, there are 
several authors and teachers before and after Ram^uja who are 
not so popularly known. :§ri Visnucitta (Engalajvan) is one such 
writer. The present author, Dr. Ranganayaki deserves our com¬ 
pliments and congratulations for the splendid work she has done 
by bringing to light, the Visnucittiya. It is now open to the gen¬ 
erations of researchers to probe this work and derive benefits 
for further studies and researches. 

I wish Dr. Ranganayaki good health and many more 
years of fruitful service for the cause of Srivaisnava tradition. 


Dr. M. Narasimhachary 


PREFACE 

An attempt has been made in the follwing pages, to present a 
study of the “VijijucUHya”- a commentMy in Sanskrit on the 
“Sri Visnu Purana” of Sage Parasara, by Sri Visnucitta, a direct 
disciple of the great Acarya, Sri Ramanuja. The aim of the 
endeavour has been to highlight the way the author has suc¬ 
ceeded in establishing the cardinal tenets of Vi5i§tadvaitic 
Srivaisijavism, as expounded by Sri Ramanuja himself, and his 
predecessors. After dealing with topics like the Life and Works 
of Sri Visnucitta (Edgal^van) a brief account of sage Parasara 
and a summary of the six Aihsas of the Visnupurana, etc., this 
study is concerned mainly with the exposition of such pivotal 
topics as the Tattvatraya; the establishment of the Paratattva as 
Narayana; His being the repository of all auspicious attributes; 
His being the personal, loving, caring Godhead along with His 
Consort Sri. for His devotees; the means of liberation viz., Bhakti 
and Prapatti; the concept of Vaikuntha or Paramapada, where 
the Divine Couple is attended and served by liberated and ever- 
liberated souls and the untenability of several concepts of other 
schools of thought, mainly Advaita. These topics have been ar¬ 
ranged in the form of five chapters in this Thesis. 

The Visnu Purana has been and is still held in high esteem 
by Acaryas of all schools of thought and especially so by those 
of Visistadvaita, as is evident by their profuse use of the sage’s 
sayings to buttress their interpretations. It has been equated 
with the Veda itself. Hence, the Vi§nucittlya assumes great 
importance in this tradition. 

So far, no attempt has been made by scholars to study the 
Visnucittlya from the traditional point of view. And hence this 
has been a long-felt desideratum. , 


When my revered Professor and Guide proposed this topic 
for study for my doctoral thesis, I was elated and at the same 
time rather doubtful about my own capabilities in this direction. 
While I was still debating whether I would be wise in attempt¬ 
ing such an arduous task. I had the great good fortune to be in 
Nanguneri and have audience with His Holiness Srlmad 
Paramahamsa Vanamamalai Kaliyan Ramanuja Jiyar Svamin. 

The present Head of the SrT Vanamamalai Math - of which 
I am a disciple, when told that I was considering this topic for 
a thesis. His Holiness threw open his library and graciously tent 
me a rare copy of a 1910 edition of the Purana with both the 
commentaries of Sri Visnucitta and Sri Sridharasvamin, with 
His blessings, saying “There, your topic has been decided for 
you. Go ahead and do it,” With such “anugrahabhasana” from 
my Ac^ya, I was encouraged to attempt the task. I am deeply 
grateful to His Holiness for His encouragement and blessings. 

Now it is my pleasant privilege to record my heart-felt 
graiiiude and thanks to alt the people who have helped me in 
this project I have taken up. First, I would like to thank the 
authorities of the University of Madras, for allowing me to enrol 
as a student of the Department of Vaisnavism, as a full-time 
research scholar. 

I find no adequate words to express my sense of deep 
reverence and gratitude to my professor and guide, 
Dr.M.Narasimhachary, for accepting me as his student for re- 
setuch and setting me on this challenging task. It was his confi¬ 
dence in me that spurred me to greater effort than 1 thought 1 

was capable of. I have had the honour of being his student for 
eight years now from Certificate. Diploma, through M.A.. and 
now as a Ph.D. research Scholar in his Department, and 1 am 



deeply grateful to God for leading me to such a wonderful guru 
at this stage of my life. I am glad he did not spoon feed me; he 
made me think for myself and correct my mistakes. I have learnt 
the true meaning of the word “guide" in these last four years of 
study with him. If I have achieved anything worth-while by 
this thesis, it is entirely due to his masterly guidance. I have 
great pleasure in recording my humble heart-felt thanks to him. 

My warm thanks to Dr.V.K.S.N.Raghavan and Dr.M.A. 

Venkatakrislman of die Department of Vaishnavism for the in¬ 
terest they evinced in my progress, their ready help in getting 
me reference books and for all the help they have given me in 
various ways. 

I wish to place on record my gratitude to the present day 
learned acaryas of this tradition, whose talks and writings have 
helped me greatly in comprehending the subject. 

It is with affection and gratitude that I acknowledge my in¬ 
debtedness to my family, for their unfailing confidence in me, 
and the support they extended to me in their various ways 
throughout this period. I thank my children, especially, not only 
for their positive support, but even more for refraining from try¬ 
ing to dissuade me from this arduous task I had set myself. 

I thank my friends and well-wishers, in the Department and 
outside, for their encouragement and support. 

My sincere thanks to Dr.M.A.Venkatakrishnan and 
Dr.Bhooma Venkatakrishnan for their great help in getting the 
matter computer-typed and ready for submission. 

It goes without saying that none of this would be possible 
without the Sahkalpa and Anugraha of the Divine Couple 
Srlmann^ayana, and I acknowledge this in all humility; Srimate 



Narayanaya na mah; and offer this effort as a flower at their 
Lotus Feet. 

S .T.Ranganay aki 


PS:. I would further like to thank, in this publication of thesis 
as a book, Ms Holiness the Sri Kaliyan Vanamamalai Ramanuja 
Jeeyar Swami, for his appreciation, the high praise and 
encouranging words as expressed by Mm. 

I would also Uke to thank Dr. M.Narasimhachary, for Ms 
foreword in the same vein as Ms Holiness. Also'thank Dr. 
V.K.S.N. Raghavan for Ms appreciation and encouragement. 

I thank Sri. R. Mukundan for Ms great help in preparing the 
DTP in record time. 

I thank Sai Shiram Printers for gettingthe bookready in record 
time inspite of pressure of work. 



Chapter - I 


OM 

i§rimale Ramanujaya Namah 
Primate Visnu Cittaya Namah 

INTRODUCTION 

Om! 

This Vedic sound, The Hindu Sound' as one Western writer 
calls it, reverberated to the heavens from the towering moun- 
Bins, from the forests and river valleys, and the hearts of devo¬ 
ices ever since the Vedas were seen and heard by the ancient 

Rsis. the Seers of this land. 

*'Jambudvipe Bharatavarse Bharatakliande Merordaksine 
parsve..." 

In the karmabhumi known as Bharatavarsa oi India, the prac- 
Ike of Visnu worship is as ancient as the Vedas. The devotees 
of Visnu are ktiown as Vaisnavas, Sattvatas, Bhagavaias or 

Ekantins and die system as Bhagavata or Sattvata. It is a system 
based on the Vedic teachings, and is more a way of life and 
code of conduct around a central focus of.worshipofa.,loving 
shI personal god. The ultimate aim of human endeavour is to 
reach Him. and be free from tlie cycle of births and deaths. This 
system was also broadly designated as Sanatana Dharma, 

There are various schools of Vaisnavism; mainly those of 
ySmbarka, Vallabha, Caitanya. Ramananda and Svami Narayana 

popular in the North of India, and Ramanuja and Madhva in the 


2 

South. These schools vary in details of doctrine and practice, 
but the main objective of all is the worship of Visnu or N^ayana 
as He is also known, and through that the attainment of Moksa. 

Mok.sa or Mukti means release (from the cycle of births and 

deaths). 

^rivaisnavism is the term used for the Sampradaya (tradi¬ 
tion) of the school of Ramanuja. It is also known as Sri 
Sampradaya, because of the great importance given to Sri or 
Laksmi who is the consort of Visnu. The object of worship, 
here, is never Narayana or Visnu alone, but, always the Divine 
Couple (Divya Mithuna) - ^rimannarayana. No other tradition 
accords such a degree of importance to the role of Laksmi. She 
is the consort of the Supreme Being and Mother of all created 
beings. In this dual capacity. She acts as a mediator between 
the just and strict father and the errant individual soul. For this 
mediation. She is known as “Purusakara”, 

The way to the jlva's salvation lies in loving meditation or 
Bhakti towards the Supreme God-head. Or, it could be whole¬ 
hearted surrender at His feet (Prapatti). Religion is a way of 
approach to God. This, in order to avoid becoming an emo¬ 
tional and evanescent outburst of feeling, or an exercise in intel¬ 
lectual acrobatics has to be founded on a strong philosophical 
basis. Only then can it survive criticism and hold its own among 
other schools of thought. 

Visistadvaita is the philosophy, the foundation, the bed-rock 
on which the Bhakp tradition of Srivaisnavism is founded. It is 
based on the Prastiiana Traya, which is the testing stone on which 
any religious philosophy has to prove its worth. 







K 

WHAT IS VISISTADVAITA? 

The term ViSistadvaita, roughly translated, means “Tlie Non- 
Doalism (Monism) of the Qualified One"." ViSistasya advaitam 
- V^i$tadvaitam'’. I^rl Yamuna in his Samvit Siddhi says: 
3Tl^<frcf : I 

flTgrT; SptTPT ^ cTcf Vtfci^'Mld II 

“ekameva advitiyaiii tadbrahmetyupani§advacah| 
brahmanah anyasya sadbhavaih nanu tat pratisedhatill 
The term "advitiya" cannot be interpreted as negating the 
existence of things other than Brahman.^ 

The Advaitins explain the passage "ekameva advitiyarh 

bfahma" as speaking of the unreality of everything other than 
the Brahman^. 

Sri Yamuna continues: 

=rrtft^fer irf^wrfrrti 



"tenadvitlyam brahmeti §ruterariho ayamucyatel 
dvitiyagananayogyo nasidasti bhavisyati || 
yatha colanrpah samradadvitiyo'dya bhutale I 
iti tattulya nrpati-nivwanaparaih vacah | 
na tu tadbhrtya - tatputrakalatradi-nisedhakariiH'"' 

The meaning of the Vedic phrase is that there is nothing equal 
or superior to the Brahman, never was, nor shall be. Nothing 
else can ever be counted in the same category. When it is said 
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that the Cola king is the Emperor, without a second in this 
world, today, it is meant that there is no king equal to him. It 
/ does not negate the existence of his servants, sons, wife and 
others. 

The word "ekaih" has the meanings : One, the only (Sin¬ 
gular), true and excellent. 

Thus Sri Yamuna establishes the unparalleled sovereignty of 
the Supreme Brahman, that It has no equal or Superior. And this 
Advitlya tattva is qualified by everything other than Himself, 
sentient and non-sentient, as His Body. Thus, Visistasya 
advaitam- Vi^istadvaitam. 

Sri Ramanuja himself is believed to have used the word 
" Visistadravyaikyarh". The term ViSistadvaita was used by his 
followers.’ 

Visi.sladvaita is neither pure abstract philosophy nor mere 
emotional religion. It is a vital, pivotal force in the lives of its 

followers, a philosophic religion or a religious philosophy. It 
appeals to both reason and faith, to the intellect and to the heart. 
It is one of the most joyous systems, with a caring and personal 
dual God-head, Srimannarayana, as the ultimate goal of an as¬ 
piring soul, with the promise of eternal bliss and kainkarya (Ser¬ 
vice) to them. 

The chief doctrines of this system can be classified un¬ 
der the heads. "Tattva", "Hita" and "Pumsartha" (and the ob¬ 
stacles - "Virodhi"). A brief discussion of these should provide 
a back-ground for the study proposed in the following chapters. 
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( 

TATTVA 

ViSistadvaita accepts three Tattvas or Realities - the 
Taiivatraya. They are Cit, Acit and Isvara. Cit is sentient, Acit 
is insentient and l^vara is the Ruler of both. All the three are 
true, and Or and Acit are not caused by Maya or Avidya. 
Sankara accepts only Brahman as the One True Reality - 
"Brahma Satyaiti Jagan Mithya". 

Cit is the collective tenn used for the countless individual 
souls or jivatmans, which are sentient. JIvas are numerous; 
ibere are as many jlvas as there are bodies and they are different 
in each body, but because of the similarity of their nature, they 
are referred to collectively as Jiva. 

isvara is also sentient, but He is the Supreme Being and is by 
Himself a special independent category. 

The jiva or finite self is described by Sri Yamuna as one who 
is distinct from the physical body, the senses, the mind, the prana 
or vital breath and intellect. It is self-luminous, eternal, vyapi 
(pervasive), numerous and different in each body. It is, by its 
very nature, b I i ssful 

rpT; HI i-q'l in ^ ?rra=T; I 

srnrt gip II 

Dehendriya manah pranadhibyo'nyo'nanya sadhanali) 

Nilyo vyapT pratiksetramatma bhinnah svatah sukhi |f" 

The term vyapT is explained as the jiva’s ability to perceive 
pain and pleasure tliroughout the body it is inhabiting through 
his knowledge, even though by nature He is anu or atomic in 
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size. This jn^a is an integral and inseparable attribute of jiva 
(aprtliaksiddhaviMsana), and is termed the ’’dharmabhutajnana". 
Sri Yamuna in "Aimasiddhi" quotes the Visnupurana.^ The 
Self continues to have knowledge even in the state of Moksa. 

This refutes the Advaitic view that there is nothing real other 
than the One Supreme Brahman, which is pure consciousness 
and that It is without qualities - Nirvisesa. The world and the 
finite selves are an illusion brought about by Avidya or Maya 
(which is superimposed on the Brahman). Once that Avidya is 
removed, what appears as the finite individual seif is realised as 
the Brahman Itself. 

The atma (jiva) is housed in a body which is determined by 
its previous karma. This body is sustained by the Jiva which 
activates it (kartrtva) and enjoys it for its own pleasure 
(bhoktrtva). It is identical with the entity realised as Aharh (I). It 
is a sense of self-awareness which is present in deep sleep, and 
even in the realised state of Moksa.* 

He is Satya. truly existent, and Nitya, eternal, and has neither 
birth nor death. These terms refer only to his association with a 

particular body, and the cessation of it. He is indestructible 
"Nainarii chindanti sastrani" He is without parts and is not 
subject to Vikara or modification. The only change is in the 
contraction or expansion of his knowledge, jh^a, because of 
association with a material body. 

Tivatma is not cognizable by the senses. He is anu in size 
and occupies the region of the heart. He is, by nature, com¬ 
pletely and eternally subservient, Sesa, to the Lord, Isvara, who, 
is the Master or Sesin. He is ^arira to the Lord, who is his ind- 
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welling Atma and Controller (Sariri) just as he is Hariri to his 
o^Ti body. 

*"The finite self is an inseparable attribute of the Infl^ 
nite as its aprthaksiddhaviksana or prakara" . 

Jivas are of three kinds: the Baddhas, those bound by Karina 
in the eternal cycle of Samsara. These are from a blade of grass 
to Brahma - in the four categories of bodies viz., deva, manusya, 
tiiyak and sthavara, and inhabit all the fourteen worlds. The 
Muktas are those who have been in Samsara, and by good com¬ 
pany and God's grace, attained Him, The Nityamuktas or the 
Nityasuris are those who are never tainted by karman, who never 
have to undergo birth and death because of karman. These are 
souls like Aiianta, Garuda, Visvaksena and others, who re¬ 
joice for all time in service to the Divine Couple. 

Jiva is distinct from both Acit and Isvara. Acit is Prakrti or 
primordial matter out of which the Universe is made. It is insen¬ 
tient. It forms the Bhogya, the Bhogopakarana and the 
Bhogasthana for the jivas, and for Isvara in His earthly manifes¬ 
tations. Bhogya is the material for enjoyment, Bhogopakarana. 
the senses of perception and action in the body; Bhogasthana is 
Lilavibhuti, all the fourteen worlds of the Cosmos, upto 
Brahmaloka, and the bodies of jivas. 

Prakrti is Satya (True), Nitya (eternal) like the other two 
tattvas. But it is subject to modification (vikaraspada) and the 
Hocus of different states (avasthasraya). 

The various bodies from Devas to Sthavaras, Brahma to 
pipilika (ant) are each indwelt by an individual soul, each dis¬ 
tinct from the others. These embodied souls are further per- 
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vaded by the Supreme Atman as the inner dweller and control¬ 
ler - antaryamin. 

In laya, a stale of quiescence, both Prakrti and Purusa (jiva) 
are absorbed in and lie dormant in the Brahman, in a subtle 
state - suksmavasiha. Everything is one conglomerate mass in 
this state, without any distinction between individuals, or even 
between Prakrti and Purusa. This is also referred to as Avyakta- 
Unmanifest. 

When the time is ripe for creation, the Brahman bestirs Him¬ 
self and forms the resolve to create: "tadaiksata bahu syam, 
prajayeya".** By His Sahkalpa or will, He causes a disturbance 
in the equilibrium of the three gunas, Sattva, Rajas and Tamas. 

And so the process of creation is initiated. This disturbance of 
the gunas is a pre-requisite for srsti, as there can be no transfor¬ 
mation as long as they are in equilibrium. 

In Sri Ramanuja's Siddhanta, it is accepted that Prakrti un¬ 
dergoes modification leading to the production of twenty four 
evolutes, as explained in the Sahkhya system. The cause for 
the evolution, however, is different. For the Sankhyas,the prox¬ 
imity of Purusa brings on the necessary changes in Prakrti, while 
according to Visistadvaita the Safikalpa of the Lord alone brings 
about the necessary reaction. 

The evolutes, the Pahcabhutas are then compounded by the | 
process called Tri vrtkaranarh, later expanded to Pancikaranam. 
This is essential for both Sama^ti and Vyasli SrsLis. The latter is 
the creation of individual entities with names and forms. The 
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uncompoanded pure elements are incapable of evolving further 
in this state. 

The universe, whatever is percei ved by the senses, whatever 
IS experienced, is all real. So also the finite selves. The worlds 
and the atmas inhabiting them are no illusion, no product of 
Maya or Avidya as is claimed by the Advaitins. The Samvit 
Stddhi oi Yamuna says, "yathartharh sarvavijhanam iti 
vedavidarh matarh", -irsTT*? tt^Pold l ri iTf^TcT^/ 

"yaihartham sarvavijfianarii iti Yamuna bhasitam" 
tCf.Vedantakarikavali, pratyaksa nirupanam v.24; p. 13) 
'’Sarvariivijhanaiatam yathartharh" (^r.Bh. 1.1.1.1) 

And there is a very real and permanent relationship between 
them andisvara. 

Sri Yamuna, in the opening verse of his Is vara Siddhi, de¬ 
clares that the Supreme Being is the Prime Controller of the 
Universe: 

FR- sm I 

pgFT ^ ^ HKIMUI ^ ^ I 

TiW arnftiT otP^dluM^ ii 

“latra kasyacidekasya vase viSvaih pravartatej” 

“eko ha vai narayana asTt, na brahma neSanahtl"'^ 

"sadeva somya idamagra asit, ekameva advitiyarhl”'^ 

TTiis Supreme Being, Paraih Brahman, who is Eka and Sat, 
is conclusively identified by Purvacaryas as Narayana or Visnu 
on the authority of Srutis. 

He is Visnu because of His pervasive character (from the 
root visl-vyaptau). He is Vibhu. 
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fir^sfq- citi 

31-d4f^« {TcH# o4|u^ HKWtil: fttlcf; II 

“yacca kincit jagaiyasmin dHyate sruyate'pi va] 

antarbahisca tatsarvaiii vyapya narayanah sthitahir* 

He is Brahman (“brhattvat brhmanatvat ca"). Bihattva is great¬ 
ness; ( with the tiling denoted by it). Brhmanatva is causing oth¬ 
ers to grow, or become great. And because there is nothing or 
no one equal to or Superior to Him, He is Pararh Brahman. 

This Supreme Ruler, I§vara in ViSistadvaita is Saguna, as 
different from the Advaitic Nirguna Brahman. He is full of aus¬ 
picious quaUties and devoid of and hostile to all that is evil. He 
is Bhagavan, possessor of the Sadgunas, the six qualities of jn 
ana, sakti, bala, aiSvarya, virya and tejas. His intrinsic nature is 
one of jnana and ananda; knowledge {Sarvajnah Sarvavit) and 

bliss. That is. He is the possessor of (the aSraya for), these quali¬ 
ties and not the qualities themselves. He is ananta, unlimited by 
deSa, kala or vastu (space, time or object). He is avaptasamasta- 
kama, satyasahkalpa, apahatapapma,etc. 

He has an indescribably beautiful divine form, (divyamahgala 
vigraha) of Buddha Sattva. He is the Lord and consort of ^rl 
(LaksmI) - (Sriyahpati) and inseparable from her("Visnoh 
Sriranapayini”, V.P. 1.8 .17) in whichever form He is. 

He is the jagatkarana, the cause of the world, both Upadana 
or material cause, and Nimitta, the efficient cause. As 
suksmacidacid-viSista, qualified by avyaktaprakrti and 
unmanifest atmas, he is the material cause. He also forms the 
efficient cause, by His sankalpa to create - (“tadaiksata bahu 
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syiro. prajayeya”).*'* Tills doctrine is special to ViSi§tadvaita, 
that He is both Upadana and Nimitta karanas.'* Kala (time), 
«iiich is also an aspect of His, is to some extent, the Sahakari- 
kafuna (auxiliary cause). He is Karana, as suksmacidacidvi^ista 
(subtle) and Karya, as sthulacidacidvi§i§ta - (gross). 

Even though He shares most of the insignia of His sover¬ 
eignty with his consort Laksmi, certain powers are His preroga¬ 
tives, exclusively. These are the cosmic functions like creation, 
sustenance and dissolution (jagadvyapara), and the granting of 
final emancipation (mok§apradatva). 

' He is the ^aranya, Refuge of all creatures. Cf. Vibhisana s 
words in Val.R.Yuddha Kanda ■ “Sarvaloka ^aranyaya” (17- 

I 15). 

I He is Saranagatavatsala, full of love towards those who have 
sought Him as refuge.The fruit of the four human aspirations 
dharma, artha, kama and moksa, of the four classes of aspirants 
arta, jijhasu. artharthi and jham are all bestowed by Him. He is 
I ,Satya, Nitya and Antaryamin to all the jivas residing m all the 
I bodies in all the worlds of the Universe. He is qualified by ev- 
I ierything other than Himself as His Body (^artrin) and Ruler and 
I ' Master of all this (Sarvesvara ) and SarvaSesin. This Lordship is 
1 7 unexcelled and natural to Him.'® 

He is Nirvikara. not subject to modification. He is not af- 
1 fected by the imperfections of Cit and Acit, even though He 
I resides in them. He supports, controls and rules this body of 


His. 
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His abode in Nitya Vibhuti of Suddha Sattva is known as 
Panmiapada or Vaikuntha.*^ Here He resides with Sri. Bhumi 
and Nila Devis, His consorts, along with Ananta, Garuda, 
Visvaksena and other Nityas and Muktas."* 

The entire cosmos with the various orders of beings from a 
blade of grass to the creator Brahma is but a drop in the ocean of 
the limitless glory of Visnu.The whole universe is but a frag¬ 
ment of His infinite Being. 

His identifying characterestics (Svarupanirupaka dharmas) 
are His being the Lord of LaksmI - (Sriyahpatitvam), cosmic 
activities (jagadvyapara) and being the sole granter of Moksa- 
(Moksa pradatva). 

He is the subject of all Vedic literature, and of all Vedic 
Searching (Vedattin vilupporul)*^. He is the object of all wor¬ 
ship and human aspirations for any desired goal.It is impossible 
to know Him, He who thinks he knows Him, does not know 
Him, He who knows he cannot know Him, knows Him. 

He cannot be cognised by the senses. So, insofar as Isvara is 
concerned, pratyaksa cannot be a pramana. Our purvacaryas do 
not accept Inference as pramana in proving the existence of the 
Supreme Being. Therefore, of the three pramanas accepted in 
Visistadvaita only Sabda, i.e., Vedic ( and other allied) texts 
form our authority. 

He, along with Laksmi, as Srimannarayana is the goal, upeya, 
for mumuksus; and eternal service to the Divine Couple in 
Paramapada, is the highest aspiration (paramapurusariha) of the 
finite self. 




13 



He is Himself the Upaya or means . Any performance of 
ii or Prapatti can only serve to elicit His grace and make 
bestow Moksa. The performances and observances by 
selves, cannot achieve the objective. His grace is the only 
IS of liberation. 

He exists in five forms 1) Para, as Paravasudeva in 
imapada 2)VyQha. as His emanations in the Milky Ocean: 
'isudeva, Sahkarsaiia, Pradyumna and Aniruddha, each with 
:ific qualities in greater proportion in accordance with their 
nic functions 3) Antaryamin, in the heart of the jivas, 4) 
ataras like Rama and Krsna and finally 5) Area, 
uic iviuj LIS installed according to Agamic requirements, in 
iples. His qualities of Saulabhya. SauSllya and Vatsalya are 
id to increase progressively from Para to Area. 

He is present in the Area form®’ to His aspiring devotees, 
en today, and this is His most accesible form to mortals. As 
11 ai Lokacarya says - 

yj<s^^s\)LCi QurrCSse ,:g>jj5^rTiurTti?l^>snLb, ^^Gurrsaai 

^soiii CaurrCosw urj^^syiii, uirfr^iai_m durrCasu 

sbiy^ctmi-b. Qug)i4,airTTy CSurrCSso sfilt isuraosefr, ,g>j^Coiso 
Co^ra,^lijj LoC^aiSssfr CaLirrCSst) „5>]rTi3=£FrT i_j ld, 

“bhugatajalam pole antaryamitvam, avarana jalarh pole 
paratvam, parkkadal pole vyuharii, perukkaru pole 
vibhavahgal, adile tengiya madukkaj pole arcavatararh." 
r Antary ami is like underground water; Para is like the envel¬ 
oping cosmic waters; Vyuha is like the Milky Ocean. Vibhava 

is like flash floods, and Arcavatara is like the pools left by the 
tiasb Hoods L 
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In ArcSvaiara, the Lord is asritaparadhmaJi, arcakaparadhinah. 
and Sarvasahisnuh, dependent on His devotees and priests, and 
bearing all that is done to Him by them. He is most easily avail¬ 
able to us in this state for doing prapatti. 

THE RELATONSHIP BETWEEN THE THREE 
TATTVAS 

The Sariraimabhava or the SariTa-^ariribhava, described 
above is the Cardinal tenet of ViSisfadvaita, the pradhana 
pratitantra. Tantra has one of its meanings as principal doctrine. 
Pralilantra is derived as " Pratiniyatam tantraih pratitantram". 
This means a doctrine which is exclusive to this school of thought 
and not found elsewhere. With this as ftadhana, it becomes 
the chief among such doctrines. Applying ^fi Ramanuja's defi¬ 
nition of sarira, all ^rutis can be explained by this concept.^' 
"Any substance which a sentient soul is capable of completely 
supporting, controlling for its own purpose and which stands to 
the soul in an entirely subordinate relation, is the body of that 
soul"^ .This definition of sarini, makes every other definition 
of other schools incomplete, and difficult to apply in certain 
situations.^’ 

Sri Yamuna in his Atmasiddhi seems to have dealt with the 

relationship between the Supreme Being and the world of Cit 
and Acit. This ponion of the text is now lost. But the 
Brhadaranyaka passages of the Antaryami brahmana quoted by 
him towards the end of this work, clearly show the trend of his 
thought and tlie origin of the concept of the Sariratmabhava. 
For instance. 
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IT; TjfiTW - 1TPT ijfMt 

“yah prthivyam tisthan — yasya prchivi sariram” 

[ trpmr: ^rttt 

“yasyapah larlrarii” 
iTwirnr Trftt 

I “yasyatma sarirarh” and so on.^ 

Sn Ramanuja quotes from the Visnu Purana, various stan- 
as in support of his argument. 

3TlTfT wflt ft 
I “Jagat sarvarh sariram te” 

I qou|o(; eriiMcfrit 

I “Yadambu vaisnavah kayah, tato vipra Vasundhara" 

[ (V.P.II 12-37) 

I flfT n# It- 

“Tat sarvarh vai hareslanuh” (V.P.I.22.38) 
rrafftir 

[ “Tani sarvani tadvapuh"(V.P. 1.12.86) .etc. 

I The entire universe of sentient and insentient entities is only 
nmode (Itthambhava) or Prakara of the Supreme. This relation 
B called the Prakara-Prakaribhava, which in later terminology 
became "Sarira sanri bhava"^; See also Samvitsiddhi - “Pado'sya 
vi^vii bhutani... ityadikassamastaSca taditthambhavataparah.” 
[This is also referred to as “tadatmyam” as different from 
“tadaikyam” (essential identity) of the Advaitins. The 

IChiindogya makes this clear “aitadatmyamidam sarvarii ... 

[tatlvamasi Svetaketo” (VI. 8. 6). Sri Ramanuja echoes this in his 
Vedartha Safigraha; “eka vijhanena sarva vijnana pratijha 
sarvasya tadalmakatvenaiva satyatve siddhayati.” 
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The grammatical rule of Samanadhikaranya is made use of 
by Sri Ram^uja in the exposition of the Sarira-sariri-bhava or 
relation of the body and the soul. Samanadhikaranya conveys 
the idea of one thing being qualified by several attributes.“ 

The body is ihe Prakara (mode) of the embodied self and a 
word connoting a mode has its ultimate import in the self of 
which it is a mode and therefore connotes the self. Words con¬ 
noting the physical bodies of jtvas also connote the jivas to which 
tlie bodies belong. Likewise, words connotbg Prakrti and Purusa 
also connote Paramaunan for whom they are the Prakaras. 

PiUai Lokac^a describes nine kinds of relationships between 
jiva and Isvara in his “Nava vidha sambandha”, one of the 
“Asfadasa Raliasyas’’. Briefly stated, they are: 

■fq?TT W itctf iPfT IMIMfd: I 

WFnrvnfr Wrirr mtwt ^ arriiipjfeT: ii" 

“Pita ca raksakaSsesi bharta jneyo Ramapatih( 
Svamyadharo mamatma ca bhokta ca adyamanuditahH’’ 

Sambandha • Relation between the Isvara and JIva: 

Pita-Putrah - Father and Son 

Raksakah - Raksyah - Protector and the Fh'otected 

Sesl-Sesah - Master and Servant 

Bharta - Bharya - Husband or Lord and wife 

Jneyah'Jnata - The entity to be known, and the knower 

Svami-Svarh -Possessor and the Possession 

Adhara -Adheya - The Support and The Supported 

Atma-Sarira - Soul and Body 
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Bhokta -Bhogya - Enjoyer and Enjoyed 
The Divine Couple is the Father and Mother of the Uni- 
( verse. 

1 ^ “Mata Devi Tvamasi Bhagavan Vasudevah pita mel” says 
^ri DeSika in his Sri Stuti (^1.23) 

Various devotees have experienced Him in various relation- 
' ships. Even enemies, constantly thinking of Him in fear and 
f hate, have attained Him through the concentration of their 
I thoughts on Him.“^ 

I The Ajv^s enjoyed Him and despaired of Him, as Child. 

Beloved, Supreme Being and Protector. Purvacaryas also praised 
I the Divine couple as Father and Mother, ISvara and Isvan, in 
I their stotras. 

[ " Lokaikesvari! Lokanathadayite!" (Catussloki of Yamuna). 

I He is the Paratattva. the Supreme Reality. 

I THE ROLE OFSRi 

I Sri or Laksmi is the chief consort of Narayana, the Supreme 

I Being. She is full of loving qualities like daya. vatsalya, karunya, 

II saulabhya, sauSilya etc. She cannot by Her very nature, be harsh 
llor punitive - “nityaih ajhatanigraha” (Yatiraja Saptati of Vedanta 
■ff)esika, v.2) 

■* In Her dual role as the beloved Consort ol the Lord on one 
mhand, and Mother and Mistress of the World on the other. She 
If is in an ideal situation to play a mediatory role between the err- 
Bingjiva and the strict and judicial father, the Paramatma. She, 
ll being the beloved of His heart (inanahkanta). His pleasure lies 
I in delighting Her. Even the sport of creation, etc. is for Her 
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delight. She participates by her approval and evident delight. 
She plays on this and brings His qualities of compassion and 
mercy to the fore, suppressing those of justice and retribution. 
She thus prepares the ground for His accepting the repentant 
sinner in a forgiving mood. 

As Mother, on the other hand. Jaganmata that She is. she 
enfolds the errant soul in her love, cajoles and threatens him, to 
give up his wrong ways. She makes him realise that his only 
hope for emancipation lies in approaching Him, the Father, for 
pardon. 

An important aspect of this role is her inseparable associa¬ 
tion with Narayana, “Visnoresa anapayini”^, "agalalgillen 
iraiyum.”^^ This ensures that the jiva can approach the Lord 

whenever he is impelled to the proper frame of mind, knowing 

that She will be there to plead his cause. 

Our purvacaryas advocate and have practised themselves, 
Prapatti, first to Laksmi and then to the Lord, so that she may 
intercede on our behalf. 

She plays this role of Puru§akara (mediator) in the perfor¬ 
mance of Prapatti (Upaya-anusthana) but in the attainment of 
the result of Prapatti, kainkarya, She is the recipient of adora- 
tion and service, equally with the Lord. (“Kainkarya 
pratisambandhi divya mithunam”). 

She is the bestower of all good fortune.^'’ One glance from 
her apaiiga. comer of her eye, (Kataksa Viksana) is enough to 
shower any being with all good fortune and skills.^* The ab¬ 
sence of that causes the opposite, a withdrawal of all good^^. 
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ause she is the Chief consort of ISvara, she is ISvari, and 
_ , i to everything other than her Lord^ Narayam. Being ISvaii 
■l^ikanatha dayita, She enjoys all the powers and insignia of 
(Lordship. She is inseparable from Him, whatever form He 
K “bhaskarasya prabha yatha”{V.R.Sund.21-l). She accom- 
nies Him to earth iii his avataras in a form appropriate to His. 

-5^ ^ ITT^I 

^ ci’ClcAmrqHtd-iH.ir 

“Dcvatve devadeheyarh manusyatve ca manusl | 

Vi5nordehanurQpam vai karotyesatmanastanumll” 

(V.p.l. 9.145) 

She appears and disappears with Him, just as He does 
rbhava and tirobhava). Because of this, the ^rutis do not 
1 mention Her separately. She is called LaksmI because she 
jHis identifying mark, laksma. The sport of creation, etc. of 
! Lord, is for Her pleasure. She participates in these activities 

' Her encouragement, approval and evident delight, 

1^ S.N. Dasgupta says that God enjoys Himself, in world cre- 
, according to scriptural testimony, either for the good of 
ated beings, or for His Own pleasure and playful activity. 

I In no other religious philosophy does Sri occupy such an 
ortant and supreme position, either equally with or second 
py to Narayana, as in Ramanuja's. There are two different 
i of views about the Svarupa and status of Lak§mi: Whether 
: is anu or Vibhu, whether she can cany out the jagadvyapara, 
ether she can grant moksa, whether she is by nature subser- 
ent to Visnu and the like. These points are being debated 

ven today. But what matters is that She is there for us, at all 
iinies. 
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“3FFEnv5t=T 3T=Tr irjB- gsiwr i 

^iiPhc;h' 3t^ ^ oFcj’R^ amir 
“ Ananyadhina kaly^aih anya mangala karanami 
.lagannidanam advandvaiii dvandvam vandamahe vayam||”^^ 

HITA 

Hita is defined as welfare, and the means to welfare. This 
refers in traditional terminology, to that which causes welfare of 
the atman as different from welfare of the physical body. 

Priya is that which is pleasing, agreeable to the mind and the 
senses, leading to pleasures that are limited and transient (Svalpa 
and asthira). So, Hita, here means that which leads the atma 
towards Isvara , for the attainment of his desired goal 

(puru^aitha). 

Purusarthas are (classified) as four: Dharma, Artha, Kama 
and Moksa. The first three are limited in scope and imperma¬ 
nent. The fruits of these are confined to the fourteen worlds ot 
creation. The last, moksa is release from the eternal cycle of 
birth and death , by the destruction of karma. Any jiva aspires 
for one of these goals, and those tliat aspire for moksa, are known 
as mumuksus. The Lord classifies His devotees as arta, jijhasu, 
uiiharthi and Jhanl ((Bh.G.VTTI 16). The last named is the 
mumuksu who loves God for His own sake and is dearest to 
Him. " Sa ca mama priyah" (Bh.G.VII. 17)^'*. 

The means as described in the scriptures, are the same , 
whether the goal is one or the other of the four. The object of 
worsliip. the granting authority, "phalaprada", is also the same 
in oiirSiddantha. ^rimannaravana. 
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: four means mentioned as attaining the self's puius^thas 
; Karma, jnana, bhakti and prapatti. These may be pursued, 
i attaining the first three goals by propitiating other dei- 
but for those aspiring for release from Sarhsara, 
[tarayana is the only upaya. He. in eternal association 
i Laksmi, is also the upeya, the goal to be attained. 

Karma is the perfomance of duties by an individual, which 
5 ordained by the scriptures for his status in life, in respect of 

i birth and stage of life - " varnasrama dharma". There are 
i (daily rituals), naimittika (for specific occasions) and Kamya 
r^cific gains). Yajha. dana, tapas, tirtha etc. fall in the first 
gory and they form the chief means for earthly gains. They 
I form an accessory to jhana yoga, if performed without at- 
lent to the results, (phala tyaga or nisk^a karma). This 

I lead to a frame of mind receptive to jnana, which is knowl- 
ge of the true nature of his own alma and of the Paramatma. 
ns is a realisation of his svarupa (inherent nature) as dasa to 
i^ara. Who is the Master of all creation. 

Jnana yoga is meditation, introspection, a search into one's 
F for the true knowledge of the nature of self and I:§vara. 

Sara holds that vakyarthajnana, the knowledge of the syn- 
acal meaning of certain abheda snitis like “Aharii Brahmasmi” 
“Tattvamasi” is enough to gain moksa. But ^ri Ramanuja 
gs to differ. He opines that performance of one's own duty, 
Svadharma) in a spirit of detachment leads to antahkarana 

iiddhi (purification of the mind). This will lead of jnana. a true 
realisation of the nature of one's own self and the Brahman. Jn 
jina will then lead to Bhakti and thence to Moksa. Mere Vaky- 
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urtha jn^a will never lead to salvation. Tliis meditation on the^ 
self, if done properly, will lead to Bhakti. Otherwise, it will leadl 
to Kaivalya. 

The combined practice of Karma and Jhana will lead to 
Vairagya, says Yamuna: “Svadharma jnana vairagya sadhya- 
bhaktyeka gocarah" etc. (G.S.v.l). Vairagya is detachment to 
wordiy goods and pleasures “ This state of mind leads to Bhakd 
which, according to Sri Ramanuja is also a form of jnana. Sri 
Ramanuja defines Bhakti which is synonymous with Dhyana, 
as “tailadharavat aviccinna smrid .santana rupam”, an unbrokeni 
stream of loving contemplaiion of God. like a flow of oil. This 
steady contemplation, “dhruva smni" on Narayana will in time 
lead to a state of almost direct perception of the Brahman - 
"darsana samanakarah". ^ri Ramanuja equates the Upanisadic 
terms Vedana, Upasana, Nididhyasana with dhyana or Bhakti, 

As Bhakti develops, the devotee progresses from parabhakti, 
through parajhana to paramabhaktL This third stage is the high¬ 
est. extreme stage where one moment without Him is misery 
for the devotee. This stale is conferred on him by the Lord in 
His mercy, and through that he attains His abode. His feet.’^ 

But Bhakti, as a means to salvation, is full of difficulties. Tt is 
not Open to all. Only those eligible to study the Vedas can fol¬ 
low this path. It is difficult to achieve the desired state of 
detachment to worldly ob jects and bonds, and attachment to the 
Lord.^” This can be done only with the help of the Sadhana 
Saptaka, and the astanga yoga.^^ If something is done wrong, it 
will have adverse effects. This astanga yoga is described in 
detail in AihSa VI of ^ri Visnu Purana. 



Considering all this, the Lord has shown us the way of 

Plrapatti. which our purvacaryas have followed, and they have 
iaitiated their followers into Prapatti. 

Prapatti or ^aranagati is total and complete surrender to the 
Lord. It is known by various terms, such as Ny^a, Bharanyasa, 
Sarhnyasa, Atma Niksepa. even Namaskara and so on. It has 
no limitations as to time, place, circumstance or eligibility. It 
nay be done in dire distress, as in the case of Gajendra and 
Draupadl, or in a more calm and collected mood, in tlie proper 
pptay shown by our acaryas. The latter is to approach an acarya 
Jwho is himself qualified and has compassion for the supplicant. 
Tlirough his advocacy, he does prapatti to Lakshmi first, for her 
mediation, and then to the Lord. This Ehirusakara prapatti is an 
important doctrine of Srivaisnavism. 

Prapatti is to be done only once, (Sakrt Kartavya prapattih)*“ 
but the dvaya mantra should be repeated constantly, exulting in 
its meaning and its promise (^ri Ramanuja's Sarahagatigadyarh; 
Curnika 18). 

For all its seeming simplicity, prapatti is not as easy as it 
sounds. It has live ahgas, or auxiliaries, that have to be fulfilled. 

1) AnukQlya Sahkalpah; the decision to engage only in ac¬ 
tivities pleasing to the Lord. 

2) Pratikulya vivarjanath: the opposite of the first auxiliary; 
to avoid any activity which might displease Him. 

3) Mahavisvasa: Raksisyati iti visvasah - Unassailable faith 
that He will protect one. 
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4) Goptrtva Varanam: Choosing Him to be one's protector. 
Even though He is aJways ready and eager to protect a jiva, to 
redeem a soul, the first move, the choice of the Saranya, the 
Refuge,and the prayer that He should be the Redeemer has to 
come from the supplicant; 

5) Atmaniksepa and Karpanyar The supplicant declares that 
he has no other means of protection, and no other protector. 

With these five aiigas Saranagati orPrapatti becomes com¬ 
plete. The third ariga, mahavisvasa however, is very difficult to 
acliieve, considering the apparent simplicity of the act of surren¬ 
der and the magnitude of the result promised. Strictly speaking. 
tile Lord is the Upaya {since the decision to grant Moksa is 
His) and not the actual act of supplication. It can only lead to 
His grace. The RahasyaTraya,^' the group of mantras compris¬ 
ing the secret UpadeSa of Sri Vaisnavites, declares this mean¬ 
ing. The ast^sara mantra * declares that the JIva is not his own 
nor any other’s possession, but belongs exclusively to the 
“ Akaratha", Visnu. completely, and for all time. 

The Dvaya Mantra speaks of the actual implementation of 
prapatti in the first half, and prayer for eternal kaiiikarya to the 
Divine couple in the latter half. The Carama^lokas are three, 
declared by the Lord Himself m the Varaha, Rama, and Krsna 
Avataras. They are the promise, the chaner given to mankind 
by the Lord Himself in these avataras. Of these, the ^ri Krsna 
Carama Sloka is the most widely known.'*^ 

The concept of Saranagati is found in the Upanisads, and 
has been developed in the agamas. The ^vetasvatara Up(6.18) 
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■‘yo hrahmanarti vidadhati purvam, yo vai vedamSca 
liinoti tasmai, tarn ha devarh atmabuddhiprakaSarh, 
icsurvai ^aranamaham prapadye". The Sn Sukta of the 
edakhila stresses the importance of prapatti to Sri; “Tam 
nanemlm saraiiamaham prapadye”. The Laksmi Tantra and 

judhnya Samhita among others,deal with the subject of 
atti or Saranagati. 

Prapatti may be considered a means independent of Karma, 
and Bhakti yogas, and may be practised as such, by a 
on who is, for whatever reason, incapable or ineligible for 
j other three. 

, Both Acaryas Sri Yamuna and Sri Ramanuja, have in their 
tings laid great emphasis on Bhakti as the means of libera* 
B. This they have done, because they were addressing a wide 
dite audience of different, often opposing, schools of thought, 
had to convince them. Such an audience would not or might 
: have understood the concept of prapatti or believed in it. 

. Lord Himself has said, in the Bhagavad Gita, immediately 
cr saying, mamekam saranam vraja", "this secret teaching 
atild never be imparted to one without devotion to Me, nor to 
who is unwilling to hear, nor again to him who has asuya 
irds Me." (Bh.G. XVIII, 67). 

But in their own personal conviction they realised that prapatti 
Idle only viable alternative and preached it to a few select 
Bsciples and called it Rahasya, They also practised prapatti in 
lieir personal lives, as is evident from some of their works."*^ In 
their other works, they hinted at prapatti as a means, either by 
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itself, or as anga of Bhakti, but the emphasis is on Bhakti. The 
Rahasyas are so called because they were closely guarded se¬ 
crets and passed on from preceptor to student on a “one to one” 
basis (or^vali). It was 5ri Ramanuja's great compassion for 
mankind that changed it by declaring these secret truths in pub¬ 
lic and ordering his disciples to make them available to those 
who were interested."*^ 

Both bhakti and prapatti are mental attitudes. In the former, 
the bhakta is making his best efforts to win the grace of God 
and is conscious of it. It is done as a means to attain Him, with 
the belief that liberation is possible through these efforts. In 
prapatti, tlie prapanna does what is required with a sense of com¬ 
plete dependence on His grace, for the attainment of the objec¬ 
tive."*’ The Lord says “Tameva saranarh gaccha sarvabhavena 
bharatal tat prasadatparam santim sthanaih prapsyasi 
sasvatam”(Bh.G 18.62) Sri Ramanuja comments, “ Tameva 

.tvatsarathye avasthiiarh.marh.saranam gaccha. 

Tatprasadat parMi santim sasvatarii ca sthanam prapsyasi". This 
sasvatam sthanam is further identified as “Tadvisnoh paramam 
padam sada pasyanti surayah" 

Bhakti is full of pitfalls, and one cannot be sure of His grace. 
Prapatti on the other hand, is “Nirbhaya Rajamarga" because 
one depends wholly on His grace, and with the Mother's pres¬ 
ence and intercession, the result is assured. 

The acaryas advocate a further limit to this Bhagavad Bhakti. 
which is Ac^yabhakti, as in the example of Madhurakavi Alvar 
and Vaduga Nambi. Pleasing His devotees will please Him 
more than pleasing Him. This is the para kastha of Bhakti. 
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Tt'RU3ARTHA 

, Puni^artha is the objective the jiva seeks. It could be any one 
l|if die four; dharma, aitha, kama or mok^a. The last named will 
ijfedealt with briefly here. 

• Moksa or Mukti, means, “release”. For the bound finite 
feul (baddha jIva ) it means release from the cycle of births and 
■caths, known as Saihsara. During the process of realising the 
Ipse nature of his own self through jhana yoga, an individual 
Inives at a stage where he becomes aware that he, the atma is 
^tlifferent from the body which is subject to alt the ills and miser¬ 
ies of this life; and that he is blissful by nature. (“Svatassukhl”). 
Overwhelmed by this knowledge of himself as blissful, he prays 
to be released from this body and from further births and deaths. 
Sometimes, immersed in the bliss of enjoying his own self, 
(Svatm^ubhava), he may not proceed further to the realisation 

that he is also dasa or ^esa to the Lord in his intrinsic nature. He 
ihus falls into the pit of Kaivalya which is also bliss, but a 
lower order of emancipation, being mere atmanubhava without 
mhagavadanubhava or kaihkarya. Whether a soul can redeem 
rjiimself from this state, or whether it is an irrevocablly perma¬ 
nent state: and where this kaivalya is located, in Paramapada or 
outside in Lllavibhuti, are points of controversy still debated, 

even to day. The Tehgalais hold that it is located in Paramapada 
from where there is no return, and hence there is no chance for 
the Kevalin to progress to Bhagavadanubhava. The Vadagalais 
maintain that it is located outside the sphere of Paramapada; so 
there is no question of apunaravrtti (non-return). Hence there is 
a chance for a change in this situation, in time. 
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This inherent danger being passed by praying for Moksa ac¬ 
companied by eternal service to the Divine Couple, the ulti¬ 
mate goal of the aspirant is for joining the Lord in Paramapada 
in all His Splendour, with LaksmI and His other consorts, and 
attended by nityas and muktas, bhaktas and bhagavatas.'*'’ There 
he attains Salokya, Samipya, Sarupya, and Sayujya. The last is 
the highest degree of enjoyment, as he experiences equal enjoy¬ 
ment in most things, with the Lord with the exception of 
Jagadvyapara, Lakshmipatitva, and other exclusive 
characterestics of His Sovereignty. He prays for, and attains, 
eternal service to the Divine Couple, Srimannarayana, at all times 
in all states, unceasingly, in whatever way the Couple pleases to 
use him. He derives pleasure from Their pleasure in his ser¬ 
vice.'*’^ 

The self does not lose his identity, the awareness of aharii, 
(I), even in the released state. This bliss is eternal and there is 
no return to birth or death due to karma - *‘na ca punaravartate”. 
The Ahirbudhnya Sarhhita states “Prapyate paramaih dhama 
yatah na avartate punah”- This is one of the sources for Sn 
Ramanuja in his writings. The last of the Brahma sutras declares 
- “Anavittih Sabdat” (4.4,22). 

This is the Parama purusartha according to iSri Ramanuja's 
Siddhanta-the ultimate aspiration of all human endeavour. 

THE DEVELOPMENT OF THE PHILOSOPHPY 
THE EARLIER ACARYAS: 

Srivaisnavism, as mentioned earlier, is as ancient as the Vedas 
themselves. Its teachings are found scattered in the Vedas, 
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^^amas, Smrtis, Itihasas and Puranas, and the songs of the 
Jjvars. Tliese have been gathered and systematised by the ear- 
' Acaryas, based on the interpretations of their predecessors, 
layana, Tailka, Dramida, Guhadeva and others. 

The first of the Snvaisnavite acaryas was Sii Nathamiini, also 
lltDOwn as ^riraiiganathamuni. He was bom in Kattumannargud 
r^rViranarayanapuram in South Arcot, (AD.824-916), He was 
I a descendant of the Bhagavata immigrants from the Gangetic 
I galley, to the south. He was a yogin and ardent devotee of 
[Visnu. 

Tradition has it that he retrieved the forgotten **Tiruvaynioli” 
nd the other hymns of Nammalyar and the other Alvars also, 
f the grace of Sri Nammalvar himself, and was endowed with 
eir insights and hidden meanings. He arranged these paSurams 
■ sung in Tamil, in to four parts of roughly a thousand songs each, 

[ set them to music, and introduced the practice of their recital on 
I a regular basis in all Vaisnavite temples in the South. Tliis prac- 
I rice obtains even today. He also held discourses on the Vedantic 
literature and the “Nalayira Divya Prabandha ” as the Alvar's 
hymns were called. 

He was the pioneer in systematising the tenets of Visistadvaita 
1 in the various scriptures, and he set them down in a trea- 
se. Tills was the "Nyaya Tattva” which is lost today except 

or a few passages quoted by other Acaryas following him. 

It IS said that he had the direct knowledge of a secret yoga, 
which was an easy way of reaching the Supreme Being. This 
could, very likely, have been the subject of his only other known 
work, “Yoga Rahasya” which is also lost.^» It is thought that 
this treatise might have been about prapatti. 


found 
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The Prapannamrta says that SrT Nathaniuni practised the 
Astanga yoga, and also transmitted it to his disciple, 
Kurukaikkavalappan. It is further said that Yamuna was asked 
to meet Kurukaikkavalappan at a certain place at an appointed 
time, to receive instruction in the secret yoga. Sri Yamuna was 
unable to keep this appointment and so the knowledge of this 
yoga was lost. 

It appears that Sri Nathamuni, in spite of his great yogic pow¬ 
ers and practice of the astanga yoga, considered Prapatti as the 
superior means of attaining the Lord's grace and practised the 
same in his personal life. Dr.M.Narasiiiihachary in his 
“Contribution of Y^unacarya to Visi§tadvaita" mentions a 
paper ms. entitled “Nathamuni-prapannatva samarthana” by one 
Desikasudhi, on this subject.'*'' 

“Nathamuni was a great scholar, philosopher, musician and 
ydgin. all in one”*®. He spent his life in service to the Lord, 
meditation and disseminating the knowledge of the “Nalayira 
Divya Prabandhaiti" as the songs of the Alvars came to be called. 

He had a daughter, and a son named iSvaramuni. He died in 
A.D.9i6, in his nineties. He foresaw that his grandson, to be 
bom to Isvaramuni, would be a great religious leader. He di¬ 
rected that he be named Yamunaitturaivan and left instructions 
to his disciples to pass on his teachings to his grandson, and to 
see that he became a leader of the faith. 

Nathamuni was succeeded by Pundarikaksa, otherwise 
known as Uyyakkondan and he by Siiramamisra or Manakkal 
Nambl. There are no known works of these two acaryas. 
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idarikaksa died before he could carry out his mission of 
■ting Yamuna in his grandfather's tradition and so the re- 
sibility for accomplishing this fell on ^rlr^amika.®^ 

YAMUNACARYA 

[ The next bright star in the firmament, in this galaxy of our 
racaryas, was ^ri Y^una, son of ISvaramuni and grandson 
hamuni. Bom in Kattumannargudi about AD 918, (tradi- 
Iaccords him the dates AD 918-1038) he was a prodigy even 
I young boy, showing remarkable learning and debating skills, 
‘defeated a renowned court pandit of the Chola King. Gready 
Essed by the young boy's brilliance, the queen called him 
!^avandar ”, and the king gave him rulership of part of his 
Bgdom. 

[ b^akkal Narabi was watching him and biding his time to 
out his acarya's orders. He gradually weaned him from 
rtlly pleasures and duties, to his ancestral heritage, Lord 
Qganatha, at Srirahgam. He taught him the Bhagavad Gita, 
fore taking him there. 

With Manakkal Nambi's continued teaching, he renounced 
i former life and took to a religious way of life. He became 
I of the Math, and by command of the Lord, looked after the 
linistration of temple affairs. 

Some say his disciples numbered eight, some eleven. The 
eriya Tirumudi Adaivu gives a list of twenty two. To these he 
nparted religious instruction and teaching, explaining the 
Vedantas, Sastras, Rahasyas, the Divya prabandhaih and other 
Sarhpradaya literature. He wrote brilliant treatises on the 
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Visistadvaita philosophy and defeated opponents from other 
schools ill debate and established this philosophy on a fuiii fool¬ 
ing. 

His works number seven, counting the “Siddhitraya" as one. 
Of these only five are extant. The “Siddhitraya", the 
“Agamapram^ya", the “Gitartha Sahgraha" and the two stotras, 
the “Stotra Ratna” and “Catusslokl”. Two other works.’ 
“Purusanimaya" and the “Kasmiragamapramanya" whicii seem 
to have been lost, are referred to by Sri Yamuna himself in his 
Agamapramanya. 

The “Siddhitraya” consists of the Alma, Is vara and Samvit 
Siddhis,^^ which form the source book for Sri Ramanuja's Sri 
Bhasya, along with the Vritti of Bodhayana. 

The “Agamapramanya” e.stablishes the authority and valid¬ 
ity of the “Pahearatra Agamas", which were not understood prop¬ 
erly and were therefore criticised as anti-vedic, and not accept¬ 
able as authority, by Sankara and others. 

“Purusanimaya” or “Maliapumsaninjaya" is believed to liave 
established the Paraiattva as Visnu, with relevant support from 
the Vedas. “On the authority of 5rl Vedanta Desika, we know 
that the portion of the “Vedartha Safigraha” of Sri Ramanuja, 
dealing with the supremacy of Visnu over other deities, is based 

on the “Purusanimaya" of Yamuna, which, however Ls not 
available"'’^. 


The Stotra Ratna” and The “Catussloki”are the first stotras 

sung by this Acarya and condense all the essential Upanisadic 
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Sri Yamuna and Sri Ramanuja never met, but Yamuna is 
Sid to have seen the young Ramanuja in a group of students of 
YadavaprakSsa. He instructed his disciples to make sure he oc- 
aq)ied the position of head of the Math and appointed five of 
liis disciples to teach Ramanuja the various texts and 
li^thasyarthas, as he himself would have done. During his last 
days he sent for Ramanuja, but passed away before he could 
arrive, Ramanuja turned away inconsolable, back to 
K^clpuram. 

He lived a long and glorious span of a hundred and twenty 
years (AD 918-1038) leaving four sons, and a host of disciples 
and followers. 

He was Ramanuja's paramacarya, and his great influence on 
Ramanuja's thinking is evident in the latter's works. 

mi RAMANUJA 

The most illustrious of this great line of Acaryas was ^ri 
Ramanuja, also known as Yatiraja, Udaiyavar, Embemman§r. 
and Ilayalvar. Bom in SrIpenimbQdur in A.D. 1017, he was the 
son of AsQri Kesava SomayajI and his wife Kantimati, who 
was the sister of Timmalai Nambi (^rl Sailapurna). 

His early Vedantic educatipn was under Yadavaprakasa, an 
Advaitin. During the course of this study, there was more than 
one instance wliere Ramanuja could not agree with his teacher's 
mterpretation of certain vedic passages and dared to expre.ss a 
differing opinion. 

He was taught by five of Alavandar's best disciples, each a 
specialist in his subject. According to hagiological works: 
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t^bunbi or Mahapurna, taught him the meanings of 
of Badarayana (or Vyasa), and also the first! 
of ihe "NalayiraDivya Prabandham" of 

Hambi or GosthTpurna was assigned by 
meanings of the "Tirumantra" and 

him the meanings of the 
beard them from Alavandar.i 

‘^^fenalaiyandan aruliccey>'urhi 
itiy found in Idu and other comnien- 

Nambi, who was Ramanuja's matemall 
Ae hidden meanings of "Sri ValmTki| 

lal Araiyar, the eldest son of Yamuna, 
of Manakkal Nambi taught him thei 
Owning by heart), Caramopaya and some^ 

ied Lord Varadaraja with his^ 
to take Ramanuja with him) 

and succeeded Yamimaj 
aid also took over the ad-i 

He had great adoration and respect for Y amuna and his one 
great regret was that he could not meet him in his life-time. He 
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initially attracted to him by hearuig a verse of his Stotra 
la.(v.ll). 

He authored nine works, for most of which Yamuna's works 

the inspiration and source books. These are; 

1) His opus, the "Sri Bhasya" on the Brahma Sutras 

p Badarayuna. While he was in KaSmir during his pilgrimage, 
was able to lay liis hands on the Bodhayana Vritti for a short 
lile ■ With the help of his devoted disciple and trusted friend, 
.urattafvan, they both studied it. And after returning to 
igarh, he wrote the Sri Bhajyam based on the traditional 
terpretations found therein^^. Alvan. with his phenomenal 
tmory, was an eka-sandliagrahi, and could recall the text of 
Vrtti, in its entirety. He helped Ramanuja in this task by 
ting his scribe, and also by reminding him of any points he 
light miss, in his elucidation of the sutras. 

I 

' His other works are 2jVedanta Dipa 3) Vedanta Sara 
Vedariha Sangraha, Yamuna’s "Siddhi-traya" was the 
_^rce book for these. 

5) A commentary on the Bhagavad Gita known as the Gita 
bhasya, which was also based on a work of Yamuna's, the 

jGitartha Sangraha". Having shown the truths found in the 

?edas and Upanisads by these polemic works, Ramanuja did 
apatti hiinsdi to the Divine Couple one PaOguiii Uttaraiii day 
tlie asterism Uttararii in the month of Phalguna) at Srirahgam, 
showed the path for a mumuksu to take, in practice and 
precept, by writing the Gadyatraya. This consists of bjSriraiiga 
Gadya 7)Saranagati Gadya and S)tlie Sri Vaikumha Gadya. He 
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also laid down the daily rituals and code of conduct for a 
prapanna to follow, in his 9) Nitya grantha^^. 

He was away in Melkote for about twenty years^^ because 
of the persecution by the Cola King, Kulottuiiga Cola I. While 
there, he converted many Jains, along with their mler Bitfi Deva. 
With his help, he built a temple to Lord Tirunarayana, establlished 
a Math there, which is even today known as the Yadugiri Yatiraja 
Math. He continued with his discourses on the Ubhaya Vedanta, 
anxiously awaiting news from ^rirangarh. 

He returned to iSnraiigam after the Cola King died, delighted 
at being reunited with Alvan and his other disciples. He took 
up the duties of administration of the temple and Math again 
and continued with his discourses and writing. 

When he felt his end was near, he named seventy-four 
Simhasanadhipatis from among his disciples, and entrusted them 
with the task of propagating Visistadvaitic Sri Vaisiiavism, 
which by now was known as "Emberumanar Darsanam". He 
gave the responsibility for dissemination of Vedantic knowl¬ 
edge, the Sanskrit literature, the Sri Bhasya and other Sanskrit 
works to some. To others he gave the responsibility of nourish¬ 
ing and disseminating the knowledge of the " Arulicceyal" as 
the songs of the Alvars are known. He himself was deeply in¬ 
spired and influenced by this body of literature. Thus, he made 
sure that the Ubhaya Vedanta uadition was in safe hands. 

It is interesting to note that he gave Pillan, who was his 
abhimanaputra or jhanaputra, the charge of both streams - the 
Sanskrit and the Tamil Vedas. Pillan was also directed to write 
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lentary on the TiruvaymoU. The commentary he wrote 
; called the "Arayirappa^i" as it contained six thousand 
las. This commentary was followed by four more, the 
), the 12,000, the 24,000 and the famous Idu, or 36,000, 
rother authors. 

Ramanuja, when he knew his time had come, entrusted the 
: of EAgalalvan or Visnucitta, to Pillan, to nurture this prom- 
ig young contemporary and disciple of his. Incidentally, the 
sent Thesis represents a study of the Visnucittiya of 
I^Mvan which is a commentary on the Visnupurana. 

R^anuja died in A.D. 1137 in his hundred and twentieth 
r, at ^ri ran gam, after a full, eventful and illustrious life. He 

: behind multitudes of disciples and admirers to mourn his 


JCCESSORS OF RAMANUJA 

^ Ramanuja nominated Al van's son, ParaSaia Bhatta, as his 
ccessor. Bhatpa was a brilliant scholar and debater and won 
»er opponents to the darsana. Most notable of these oppo- 
its was an advaitin known as Vedantin. He later became 
itta's ardent disciple and successor, and was known as Nan 
^ar. He wrote the "Onbadinayirappadi" (the 9000), commen¬ 
tary on the TiruvaymoU. 

Nanjiyar was followed by Nambillai, equal to, if not more 
brilliant than Nanjiyar, especially in his exposition of the 
TiruvaymoU. The hall of Srirahgarh, used to be crowded to 
capacity during his discourses. His disciples, Periavaccanpillai 
and Vadakkutiruvidippillai wrote the Irubattunalayirappadi 
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(24000) and the Muppatiu Arayirappadi (36,000) respectively, 
both commentaries on the Tinivaymoli. Tlie 24,000 was writ¬ 
ten on the express directive of Nambillai, but 
Vadakkutiruvlidippinai wTote down each night, word for word, 
what he had heard in the discourse during the evening. When, 
this work was submitted to Nambillai for his approval, though 
he was greatly pleased, he froze it because the author did not 
have his permission first. Eventually when it saw the light of 
day, it was found to be so superior to the others, it came to be 

known as the Idu, meaning it was equivalent to the Tiruvaymoli 
itself. 

The Pannirayirappadi (12,000) was authored by Vadikesari 
Alagiyamanavala jiyar. PUjai Lokacarya, who succeeded 
Vadakkutiruvidippillai was his son, named after his Acarya 
Nampdlai. NampiUai was known as Lokacarya, and the prefix, 
Pillai, was added to differentiate him from the senior Lokacarya. 
He lived in the late thirteenth and early fourteenth centuries. 
Vedanta Desika was a younger contemporary of Pi|lai 
Lokacarya. 

Somewhere around this time, certain differences arose, in 
opinions and conduct, of the Siivaisnavas, which gradually 
widened into a schism called the Tengalai and Vadagalai sects, 
brought about by the followers of each. But in the face of real 
danger to the darsana, in the form of the Muslim invasion under 
Malik Kafur, botli parties rose to the occasion heroically. 
Plllailokacarya, who was quite old then, escaped with a few 
followers, carrying Naibperumal, the Utsavamurti at Srirangam 
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fety, with them. He got out of range of the invaders, but 
iin Jyotiskudi, while still seeking sanctuary. 

(iDesika, in his turn, clasped the manuscript of Sudarsana 
iTs Srutaprakasika and fled to safety with the two infant sons 
I^Sie latter. Pillailokacarya was the first teacher to write down 
EiRahasyartlias for posterity. He wrote in a lucid, simple style 
to understand, a collection of treatises known as the 
laiarahasyas in Manipravala a mix of Tamil and Sanskrit, 
is, following Ramanuja's compassion in alllowing the 
asyarthas to be taught to whoever wets interested, was in- 
ental in creating a growing "prapannakula", in the place 
a closed group of Acarya - ^isya parampara, which ordinary 
Ttais had no way of entering. 

Ramanuja himself had to approach his acarya Tirukkottiyur 
ambi, eighteen times, before he would teach him the secret 
ths. Tirukkottiyur Natiibi was the last of the 
'anuvrttiprasannacaryas" and Ramanuja, the first of the 
’[iCipamatraprasannacaryas". 

Pillailokacarya's brother AJagiyamanavalapperumal Nayanar 
ote the Acaryahrdayam in support of his brother's Srivacana 
lu^anarh, as this latter work caused some scepticism and criti- 
ism. Manavalamamunigal commented upon three of the eigh- 
(4een rahasyas of Pillailokacarya viz., the Tattvatraya Sara, the 
Mumuksuppadi and the Srivacanabhusanam. He has also com¬ 
mented upon the Acaryahrdayam. 

After Pillailokacarya came Tiruvaimolipillai whose original 
name was Sri Sailesa. He also excelled in the exposition of the 
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Bhagavadvisayam and thus earned the appellation. He had the 
distinction of being ac^a to the great Manavalamamunigal, 
who succeeded him to the Pontificate. He is believed to have 
been another incarnation of Ramanuja, who was himself con¬ 
sidered by his followers as an incarnation of Adisesa. 

Varavaramuni's (another name for Manavalamamunigal) dis¬ 
courses on the Bhagavadvisayam were so spell-binding, that 
Lord Namperumal Himself ordered him to conduct these in His 
presence. For one full year, tradition has it that all utsavas (fes¬ 
tivals ) in the temple were kept in abeyance, till these discourses 
were finished. At the end of it. at the Sattumurai, the Lord Him¬ 
self appeared as a young brahmin boy and recited a taniyan to 
him, which is repeated in all Tehgalai homes and temples even 
today: 


" Sri sailesa daya patraih dlubhaktyadi gunarnavaih, 
Yatlndra pravanarh vande rarhyajamatararh munim" 


He also wrote commentaries on :- 


1. That portion (the first four hundred pasurams) of 
"PeiittiarTirumoli", for which Periavaccanpillai's com¬ 
mentary was lost: 

A Pramana tirattu for "Idu". . 

3. The UpadeSa Ratnamalai. 


4. Artiprabandham. 

5. Yatiraja Vim§ati (in Sanskrit) and 

6. Tiruvaymoli Nurrantadi. 
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He designated the Astadiggajas, eight of his best disciples, to 
““Cl and spread the faith. He is considered the greatest 
galai Acarya, since Ramanuja's time. 

Pillan was entrusted with the task of preserving and 
agating the knowledge of both the Sanskrit texts and the 
111 literature-the "Ubhaya Vedanta". His disciple was 
Ksnucitt^ or EAgalalvan, our author, who was a yomig con- 
Dfary of RamSnuja, He is believed by some to have com- 
:ied the task of transcribing the Bhasya which was left 

ished because of Ramanuja's departure to Melkote and 
van's losing his eyes. Ramanuja, when his end was near, 
3ed him over to Pijlan's care. 

Ehgalalyan or Visnucitta is the author of the commentary on 

- "Sri Visnu Purana” of Sage Para^ara. This commentary 

Jwn as the " Visnucittiyam " is the subject of the present 
dy. 

His disciple was Nadadur Ammal or Vatsya Varada, whose 
‘ciple was Appuljar. an uncle of Vedanta De^ika. Nadadur 
nmal was greatly impressed by the boy Venkatanatha (as 
" ka was named) and prophesied great scholarship and fame 
rTlim^^ After Nadadur AmmaJ and AppuUar. Venkatanatha 
me the religious leader. 

Sudarsana Sun. of the lineage of Harita. son of Vagvijaya 
and pupil of Vatsya Varada. was the author of ":§mtaprakasika" 
the famous commentary on the Bhasya of R^anuja. 
This treatise incoiporates, often word for word, what he heard 
from his teacher Vatsya Varada"*®. He also wrote the "^ruta 



42 

Pradipika", a less detailed commenutry on the "Sri Bhasya" 
and the "Tatparyadipika" on the "Vedartha Sangraha" of 
Ramanuja^^. 

Venkatanatha or Vedanta Desika as he came to be known, 
roughly tliree centuries after Ramanuja, was one of the greatest 

teachers of the tradition, a giant among giants. Bom in TQppul 

in AD 1268, to Ananta ^uri and Totaramba, he was a student 
of Appullar or Atreya Ramanuja, his maternal uncle, but he also 
seems to have studied under Vatsya Varada himself. 

He was a gifted poet and a brilliant logician - kavitarkika 
kesaft - a lion among them. He was a prolific writer, gifted in 
many languages. He had the anugraha of Garuda and 
Hayagriva. He spent a great part of his life writing religious 
and philosophic works, poetry, drama, stotras, each a classic of 
its kind*’*’. 

He taught the Ubhaya Ved^ta and prapatti as the means of 
salvation. I le wrote three metrical works on this subject, " Nyasa 
Dasaka, ” Nyasa Virhsati" and "Nyasa Tilakam", He defeated 
opponents in debate and wrote prodigiously, polemic works and 
rahasy^has. He lived a simple devout llife, refusing invita¬ 
tions from the Royal Court, and was the greatest Acarya of the 
Vadagalai sect. He was succeeded by his son Varadacarya. 

Thus, the acaryas established the Siddhanta of Visistadvaitic 
Sri Vaisnavism and nourished and nurtured the Ubhaya Ved^ta. 

The Alvars were no theologians: they were immersed in God- 
love and poured out the ecstacy of their experience of commun¬ 
ion with Him*', and the agony of separation from him in song 
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verse. The Acaryas were also immersed in God-love. They 
greatly influenced by the songs of the Alv^s, but they 
oniously blended this divine ecsiacy with theology. Thus 
have given us the most joyous philosophic religion known 
ly as "Sri Vaisnavism". 

PLACE OF PURANAS IN TRADITIONAL 
ITERATURE 

The teachings of Visistadvaita and ^li Vaisnavism axe based 
le truths found in the ^rutis, Smrtis, Itihasas andPur^as. 

The Itihasas and Puranas elaborate on and explain clearly in 
iple unambiguous language, the truths found in the Srutis. 
;e Srutis are short and cryptic statements which easily lend 
iselves to different interpretations. The Vedas are appre- 
ive that they may be misconstrued by dilettante scholars, 
at IS why it is advised that Vedantic studies should always be 
lertaken under an able teacher. 

The Itihasas viz., the Ramayana and Mahabharata are ac- 
■pted as authority by our acaryas on matters of Dharma. The 
■-niki Ramayana is a revealed text, inasmuch as Sage Narada 
ssed Valmiki with direct perception of the entire stoiy of Rama 
f Sita, even to the extent of intuiting the thought processes of 

_ : characters. The episode of VibhIsanaSaranagati is an oft- 

quoted passage in the Rahasya literature. 

The Maliabharata was authored by Veda Vyasa (son of Sage 
Parasara) who was considered an aihsa of the Lord Narayana 
Himself. He is known as Veda Vyasa in each Dvaparayuga, as 
he arranges the Vedas under four groups.®^ The present Veda 
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Vyasa, says Parasara, is my son, Kr§nadvaipayana, bom of 
Jatukarni“. So, the Mahabh^ata is also accepted as pramana 
by our Acaryas. 

Puranas are numerous but eighteen of them are considered 
important. Some of the puranas are ancient. This is evident 
since statements about Pur^as are found in the Br^manas, 

which indicate that they existed earlier. They are referred to in 
the Mahabharata, UpanisadsandSmrtis. 

The Pur anas are classified in the Matsya Parana according to 
the gunas that were predominent in Brahma, the original au¬ 
thor of the Puranas. They are thus Sattvic, Rajasic, and Tamasic. 

The Sattvika Puranas speak of Visnu, the Rajasic of Brahma 
and the Tamasic of Rudra, Agni, ^akti and others, as Supreme. 

The Sattvika Puranas are accepted as authority by our 
Ac^as. Some of the Sattvikapuranas are the Sii Vi^nu, the 
Varaha, the Matsya, the Bhagavata, and the Padma. 

The Visnu Purana in particular has been profusely quoted 
and cited, ever since our acaryas started their literary activity, 
writing treatises. Every one of them has quoted from it, in their 
most important works. We do not unfortunately, have the works 
of Nathamuni, but Yamuna, Ramanuja, commentators on the 
TiruvaymoU and other Prabandhas, ^ii De§ika, Manavala 
Mamunigal and others have all quoted profusely from this 
Purana. It is said in the Padma Purana: 

MHciH I 
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"vedesu pauni|aih stiktarh dhannaiastresu manavam| 

bharate bhagavadgita puraneju ca vaiynavarh H" 

The 5n Vi§pu Puraim qualities for the detinitioD "Puranarii 
sanarh*' more than any other purana^ 

HJl.Wilson, in his English transladon of ^ri Visnupurai^ 
i "There is not one to which it (this description) belongs so 
ely as to the Vi^nupurana, and it is one of the circumstances 
ch gives this work a more authentic character than most of 
(fellows can pretend to". 

The reasons for the authority of this purana will be dealt with 
imore detail in a later chapter. 


tes 


Samvit Siddhi, p.40 

Contribution of Yimuna to Vi^istadvaita, p 249 
Ibid, 

Samvit Siddhi, p.41 

Contribution of Yamuna to ViSistadvaita, p. 310; foot noteslOSS & 
i 096 

Atmasiddhi, p.3 

Cf, nirvanimaya evSyamatma jflamayo'malahl 
duhkhSjfianamaya dharm5 pra^estc tu natmanahjl (V. P, VI.7.22). 

The consciousness of "I" in the absence of all contradictory factors 
refers primarily to the Self. When it refers to the body, it is termed 
"avidya" or ignorance. Srt Yamuna quotes V.P. VI .7.10 in support. 
Cf. ” Contribution of Yamuna to ViSistadvaita", p, 155 
Bhagavad Git5,11.23 
B. The Philosophy of ViSistadvaita, p.3 8 
Chanclogya, 6.2.3 
Miihopani§ad, 1.1, 

Cliandogyopanisad., 6.2.L 

14. Chand^ Up, 6.23; also ^'so'kamayata bahu syam prajiyeycti" 
(Taitt.Ar.8) 

15. Vide Ved. Sarig. p34, (''brahmano jagadupadananimirtatva 

siddhili”)-” prathamam upadana - karanatvain pratipadya nimitta 




46 


k^anamapi tadeved praiipidayaiiu 
16, See Stotra Ratna, V, 11 

17* ’’ vi^^noh pade paramc madhva utsah" Yajur Veda 2.4.6 

18. "vaikunthe tu pare loke Sriya sardham jagarparih 
aste v4nuracintyatmt bhafctair bhigavataissaha” 

19. See Sr.Bh. dhyana Sloka. ''Smti sirasi vidipte bhrahmani Srinivase^' 
Also ”yato vaco nivartante aprapya manasa saha^’ Tait. Ar. 9.1, 

20. See MudaJ Tiruvanttdi (Poigai Alvar), v.44 

21. ^'Sariraiti nAma cetanam prati sarvatmana adheya vidheya sesatva 
niyamaih aprthaksiddhah dravya visesah" 

22. Tr. by M.Yamunacaya. 

23. Cf. Sr.Bh. n 1.3.8 and 9; Vol H pp.219^222. 

24. Bhf.Up,.V,7.22. 

25. Contribution of Yamuna, p.302 

2b. Bhijinapravrttinimittanarh sabdanarh ekasmin arthe wttis 

samanadhikaranyaih^' (Patanjali quoted by Ramanuja in Ved.Saiig*( 
and Sr. Bh. 1.1.1.1). 

27. See Bhagavata. (Vll. L30) 

'■Kamat gopyah bhayatkariiso dvesat caidyadayo nrpahl 
Sarhbandhat vr^nayah snehat yuyarfi bhaktya vayam vibhoH". 

28. See V.P., 1.8.17 

29 . T.M.. 6,10.10 

30. a. ''CatuSSlokl" of Yamuna, si. 3 

b. ".Sriguqaratna Kofiam" of Paraiam Bhatta §1.58 
C. "^rl,‘;rava of Kure.sa", SI. 7; SI, 10. 

31. ^rlstuti of VedSntaDesika - S1.I5. 

32. Cf. V.P. 19.29, "tiiSSnkanam kutah satrvam?" 

33. Mangala Sloka of ^ri ParSSara Bhatta's "Lak^mikalyana 




47 


natalcarti"CText lost) 
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Chapter - II 

LIFE AND WORKS OF ENGALALVAN 

* a* 

Vi^nucitta (A.D.1106-1206) is the author of a conuneti- 
ron the ";§ri Visnu Purana" of Sage Para^ara, which is the 
of the present study. This commentary is known after 
, iS " Visnucitflya". He was bom in Tinivellarai or Svetagiri, 
’ ^ruailgam, in a family of "Purva^ikha" or "Puralcuda" 
lisnavaite brahmins. This was in the month of Cittirai, un- 
r Ae asterism Rohim, in the year A.D. 1106. 

long the Alvars, Perialvar,Tondaradippodi Alvar and 
cavi Alvar are known to belong to the "purvalikha" 
isnava community. Among the AcSryas, Uyyakkondar 
itjarikaksa), Tirukkottiyflr Narhbi, Periavaccanpillai and 
iymojipiilai or SnSailega are known to belong to this group. 

/asikha brahmins are believed to have come to the South 
the plains between the Ganges and the Yamuna and settled 
firuvellarai to do service to the Lord Pundaiikak^a, who has 
Temple there. Uyyakkondar was the disciple of Sii 
luni, who lived in Kattumarmargudi. 

^rivisnucitta was a younger contemporary of Sri Ramanuja, 

> came under his influence, according to tradition, in the later 

of 5rl Ramanuja's life, after his return to ^riraUgaiii from 
Elkote.' 

The writing of the Sri Bhasya, it is said, was abruptly held 
up because of the persecution of Sri Ramanuja and Kurattalvan 
by the then Cola King. As stated earlier it is beleved that 
Kurattalvan acted as the scribe for writing down the Rhasya 
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of his master. Since AJv^ had lost his eye-sight in the Colaj 
King's court, Visnucitta was destined to take his place as scribe,) | 
after the return of R^Muja from exile.He proved a worthy^ 
discjple and accomplished this task to the utmostsatisfaction of i 
Ramanuja, who remarked "Efigalalvano!"^ (Is it our Alvatfj 
himself!). This, according to tradition, is the origin of his name! ] 
as " Ehgalalv^". 

Prof S.N. Das Gupta says that writing down two-thirds of^j 
the Sri Bhasya was finished before the Cola persecution began.) 
But he disagrees with the date of completion given in the^j 
" Ramanujacarya Divya Caritai" by ^ri Pillailokarh Jiyar (whichij 
is 1077 ^akaor A.D.1155).He says this date cannot be right aS^j 
Ramanuja died in A.D. 1137.^ 

When Kulottuhga Cola I died in A.D.1117, Ramanuja re^j 
turned to ^rl rangam from Melkote, and sent for Alvan, wht^l 
was waiting for his return at Alagarmalai. Alvan hastened forth-1 
with to Srirahgarh and there was a joyous but tearful reunion,] | 
because of all that had befallen in the intervening period. 

According to Prof .Das Gupta, it is very probable that the Sii]| 
Bhasya was completed between A.D.l 117 and A.D. 1125. He)I 
also mentions a Madhva work called "Chalari srhrti", where it,, 
is said that by A.D.l 127 the iSrl Bhasya was already a work of^| 
great reputation. 

However, by this time, Engalalyan would have been in his 
late teens or early twenties, and it is reasonable to believe that he 
acted as the scribe for the final third portion of the Sri Bhasya, if 
it is correct that the work was not completed before. 
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HUan, into whose care Ramanuja entrusted F.rtga]aivan 
i his end was near, was the son of Periya Tirumalai Nambi 
Je^a-Purria), the maternal uncle of Ram^uja. He was 
i to Sri Ramanuja by his father* through Kidambiyaccan, 
I was regarded by ;5ri Ramanuja as his "abhimanaputra"as 
I as a favourite disciple. 

►The word "PiIIm" in Tamil means one who has knowledge. 
Quja named him Tirukkurugaippiran, after NammMvar 
I so he was known as Tirukkurugaippiran PUlan*. 

He was taught the Ubhaya Vedanta by Sri Ramanuja him- 
and was directed by him to write a commentary on the 
vaymozhi'*,This was the first ever "Manipravala" com¬ 
atary on the "Tiruvaymozhi" and came to be known as the 
appad", because it contains six thousand granthas* (units 
►*irty-two letters). As stated earlier this was succeeded by 
er commentaries like the 9000, 12,000, 24,000, and the 


However, the '* Arayirappadi" of Pillan, though the most brief, 
^die closest to ^ri Ramanuja in time, and approved personally 
[ him. But for these commentaries, it would be difficult for us 
iderstand the hidden meanings of the 'Thiruvaymozhi'. 

Eftgalalvan. then, tutored as he was, first directly by Ramanuja 
Hater by Pillan'^ was pre-eminently qualified to undertake 
writing of the commentary on the "Sri Visnupurana". 

is commentary, the "^ri Visnucittlya" is held in high 
bsteein by ourac^yas. 

He was appointed one of the seventy-four "Simha- 
sanadhipatis" by Sri Ramanuja and was probably made respon- 


sible for the nurture and dissemination of both the Sanskrit and 
Tamil streams of the Ubhaya Vedanta thought, as his Acaryiij 

Pillan was®. 




As pointed out earlier, EngalaJyan lived in TiruveUarai(near< 
^rirahgaih) which was also the place of his birth. 

Nadadur AJv^ or Varada Visnu Mifira was one of the di¬ 
rect disciples of ^li Ramanuja, and was appointed one of the: 
" Sirnhasanadhipatis'* in charge of teaching the Sri Bhasya toj 
worthy disciples. His grandson Vatsya Varada (son of 
Devarajacarya) later known as Nadadur Ammal, was a brilli; 
and precocious youngster. He learnt the general ^astras wii 
his father and grandfather, but when he started on the Sii Bhasyi 

his grandfather felt that because of his own advancing years, il 
would be difficult for him to teach this enquiring young min 
He asked Vatsya Varada to go to Ehgalalyan at Tiruvella 
and request him to teach him the ^li Bhasya®. 

Ordered thus by his grandfather, Vatsya Varada joumeya 
from KancI to Thiruvellarai. Arriving one early morning, he 
knocked atthedoorofEngalalyan's residence. The latter aske 
from inside, "Who is that?" and Varada replied, "Nantan"(Itis 

I). Without opening the door, the Acary a said, " Nan Settapiraguj 
va" meaning "Come when T'(the ego) is dead". It also means! 
"when I am dead". Varada was puzzled and disappointed. He 
went back to Kahci and related what had happened, to his grand¬ 
father. Nadadur Alvan understood what the Acarya had meant, 
that the feeling of egotism should be destroyed, and told his 

grandson, "You should have said 'Adiyen' (servant) and and 
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t *nantan'. Go back to him and say "a^yen" and pray to him 
‘ ach you the ^ri Bha§ya'“. 

agalalvan^accepted him this time, with a few conditions. 

! of them was that he should get his parents' permission to 
. carama kaihkarya' (last rites) for him, as he had no son; 

r by himself as a Sisya, or through his only daughter's son. 

> Jon should be bom to her. 

etting this permission from his parents, he came back and 
1 taken in by the teacher. He lived a long time with him, 
'SuSrusa" to his acSiya and learning the meanings of the 
i Bha^ya from him with out any room for doubt, or any 
lignity. He became an authority on Sri Bha^ya.” 

[As Vatsya Varada is known as "Nadadur Ammal", 
Jalvan is also known as " Ammalacaiyar". Even today the 
»ge of Vatsya Varada can be seen at the feet of his Ac^a, 
Sigalalyan's shrine at Tiruvellarai, 

■ Vatsya Varada, having imbibed the teachings of the Sri 
sya from his Acaiya, wrote the 'Tattvasara' which is a brief 
ical exposition of the ^ri Bha§ya. Later, his disciple,. 
r§ana Bhattarya or Sudar^ana Sun, wrote the elaborate 
apraka^ika. This treatise on the Sri BhSsya incorporates, 
nost word for word, what he had heard from his teacher’ 
Kyavarada. This, tUI date, remains dre most comprehensivi 

authentic commentary on the Sri Bhasya 

Thus, It may be seen that though not much is known about 
he personal history of Ehgalalvan, he is undoubtedly one of 
the most respected acaryas of this system. 
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Being a much younger contemporary of jSri Ramanuja, al¬ 
most ninety years younger (date of birth A.D.l 106), he lived i 
around a hundred years and was alive in the time of Nanjiyar | 
and Nampiljai. This is mentioned in Periyavaccan Pillai's 
Vyakhyana on the Mudal Tiruvantadi of Poigai Alvar, and in i 
the Arayirappadi Guruparamparaprabhavam of Pinbalagiya j 
Perumal Jiyar, 

Pillan and Nanjiyar being roughly of the same age (A.D. 10611 
and A.D.l054 respectively), there must have been a lot of inter-1 
action and exchange of ideas between them also. 

An episode is related by Peiiyavaccto Pillai in his comment 
tary on the Mudal Tiruvantadi while explaining the P^ura 
"Tamaruganda devvuruvam awuruvam"*^. This describesl 
how Nafijiyar's icon of daily worship whom he had namee 
'Ayarlevu' (in private), appeared to Ehgalalvan, and declaring 
Himself to be Nanjiyar's son' Ayartevu', demanded 'jambu' i 
(rose-apple) and butter from him. When Eftgaiaiyan reported 
this to Nanjiyar, the latter was wonder-struck, as he had no 
revealed the name 'Ayartevu* to any one”, and reflected that|| 
He had done this to reveal His Name to the world. 

Nampillai is recorded as saying that Eiigalalvan is an expert^j 
in ail the ^astras. This is found in the Guruparampara prabhava 
(Arayirappadi).'^ 

Tradition has it that Ehgalalyan lived for some time in a place 
called, "KoUahkondan" near Srivilliputtur and gave discourses 
on the Bhasya there. This must have been towards the last 
part of his life. 
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Robably around this time, a son was bom to his only daugh- 
’’^engamala Nacciyar" at Amur. Na^dur Amm^ named 
shoy VaradScarya, after himself, adopted him, and taught him 
1 the scriptures. When the great Acaiy a Ehgalalvan's end came, 
i performed the last rites for him as promised, through the 
Qcy of the grandson. 

Ehgalalvan lived a glorious hundred years (A.D. 1106-1^), 
■ving behind a great tradition of teaching in both 
gavadvisaya and the Sri Bhasya. 

The following verse of his most renowned disdple Vatsya 
ada, which forms the first verse of his "Tattva-Sara", is ac- 
By, a " taniyan" (dedicatory verse) to his acarya, Sri Visnucitta. 

"Sri Vi§nucitta pada pankaja sarigamaya 
Ceto mama sprhayate kimatah parenat 
No cenmamapi yatisekhara bharatlnarti 
Bhavah katham bhavitumarhati vagvidheyahU" 

aughly translated, this means 

"My mind, heart and soul yeam to be united with the Lotus 
et of 5ii Visnucitta (my preceptor). Of what avail is anything 
se? If such a umon did not take place, how could such a 
person as I (of poor intellect), be able to understand and put 
tfo words die opinion and intention of the divine utterances 
Of that best among yatis, Yatiiaja (i.e., Ramanuja). 


^OTHER WORKS OF VISNUCITTA 

5rl Visnucitta, apart from the commentary on 
Visnupur^a, is said to have written the Prameya Sahgraha, 
Sahgatimala, Taittiriya Upanisad Bhasya and Gadyatraya 
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Bha^ya. These are all lost, but for a few portions quoted and 
used in support of their interpretations by Vedanta DeSika, 
PUlailokacarya, Manavala Mamunigal and others. 

There are other traditional interpretations of the passages of 
the Divya Prabandha called "nirv^ahgal" attributed to 
Ehgalalvan, handed down through the generations, which are 
now gathered and available in print. 

The " Varttamalai" also contains certain statements made by 

Ehglalyan, on various occasions, including the well known 

"Sarartha Catustayarh". Sri Manavala Mamunigal quotes ex¬ 
tensively from the Sii VisnupuTMa.with the commentary of Sri 
Visnucitta in his "pramanatirattu for Bhagavadvisayam 
Idu(36000padi)'*. 

Kumara Varada’s "Cintamani Vyakhyana" on ^ri Vedanta 
Desika's " Adhikarana Saravali" ” refers to Visnucitta as hav¬ 
ing composed the Prameya Sahgraha and as having his origin in 
the ^athamarsana gotra ("Sathamarsana gotraprabhav^). Sri 
Visnucitta refers to himself, in his " Gadyavyakhyana" as being 
bom in the "vamSa of Yamunamuni". This has given rise to 
the opinion, among some, probably followers of Kumaravarada, 
that the Visnucitta who wrote the "Prameya Sahgraha" was 
different from the author of the Visnucitriya. 

Ehgalalvan's reference to himself as belonging to the " vamsa 
of Yamunamuni" could be a figure of speech, and mean the 
"jhana varhsa" rather than the vamSa by birth, as Alvan, in his 
"Varadarajastava" refers to ^ri Nathamuni as belonging to 
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Ivar's vamSa and Namm^var as belonging to Laksinl's 


IS 


Elders of the Sampradaya say that there has been no mention 
■ any Visnucitta other than Eiigalalvan in any work of any 
ac^a. An additional proof is found in the 1985 edition of 
: Bha§ya published by the Academy of Sanskrit Research, 
lelkote. The commentary on v.25 of " Adhikarana S^avali" 
ids " Visnucittaih - Engalalyan iti prasiddhaih Sri 
nucittaryaih". 

So it may be accepted without any hesitation that the 
lucittarya who wrote the Prameya Sangraha is the same as 

le Vi^nucittarya of Vi^nucittiya, popularly known as 
Jalvan. 

Sri Visnucitta, from these accounts, emerges as a very learned 
i proficient scholar and teacher of the Ubhayavedanta tradi- 
Aud his only work that has come down to us is the com- 
entaiy on the Visnupurana. The statements of Nampillai'® 

1 Nadadur Alv^^ confirm the fact that Ertgal^yan was an 
ert in ^astras and that his expressions are marked by clarity 
1 poise. 

racts from other works of Engalalyan: 
imeya Sangraha: 


Given below is an account of the Prameya Sangraha of our 
author built up purely on the basis of the references made to it 
by ^ri Ved^ta Desika, in his works like the Nyaya Siddhan 
jana (N.S) and Nyaya Parisuddhi (N.P). 


No:l: N.S.,CP.40). jadadravya 

The following quotation made in the Nyaya Siddhanjana in 
the jadadravya section points out that according to Vi§nucitta, 
perception does not cognise bare existance (Sanmatra). Accord¬ 
ing to Visnucitta, since Kala also forms an attribute of an exis¬ 
tent entity, it also forms part of all perceptual operations and 
cognitions. 

"Uktanca Prameyasahgrahe ^rT Vi§nucittaryaih Sanmatra 
PratyaJk;§a nirakarana prasaAgena 'Kalasya vastudharmatayS 
sarva- pratityantarbhavat naprthagrupatvarii' id" 

No: 2. N.S, (P. 52) - jadadravya. 

This is more or less a continuation of the previous quotation 
about Time forming a part of all cognitions. The additional point, 
which this quotation supplies is that in Vi^nucitta's Prameya 
SaAgraha, Ether (gagana), and the Directions also have colour, 
through the process of Trivet Karana. 

" gaganasya di§aih ca trivrtkaranena rupavatvaih" ityadi. 

No: 3 N. S, (p. 53) - jadadravya. 

This quotation reflects the view of Visnucitta that the eye, 
though it be of a new - bom baby cannot grasp air (Vayu), 
because it has no colour. 

" Yattu Prameya SaAgrahe 'adyajatasya cak^ur^i nahi arupaih 
Vayumgrhnati' iti". 

No. 4. N. S. (p. 56) jadadravya. 

According to this quotation, Visnucitta opines that even the 
sense organ of touch (tvagindriya) has its capacity (to feel) con¬ 
fined only to objects that have the quality of touch. 
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"Prameya SaAgrahasca 'tvagindriyasyapi spariavadvastu- 

aye^aktih' iti". 

No, 5 N. S. (p.92) jadadravya. 

This quotation is actually a fuller quotation of what was given 
der No; 2 above. 

"atah caksusam sarvazh savisesameva grhyate"iti. 

This means that whatever is cognised by ocular perception is 

iy a qualified perception. 

"Yattu Prameya SaAgrahe proktaih 'gaganasya disaih ca 
ranena rupavatvaiti, atascaksusSrii sarvaiti savisesameva 
|i|hyate'iti". 

|ji No. 6. N.S (p.l26), jiva pariccheda. 

I? This quotation is in relation to the self-luminosity of the 
.^tman. According to Visnucitta, this can be proved through 
inferential statement, thus - "The Self is self-luminous, be- 
Luse he is consciousness like Attributive consciousness". 

"anumitistu atma svayarhprakasah, jnanatvat dharmabhuta 
lavatitiSri Visnucittairuktam". 
y- Source unidentified - probably Prameya SaAgraha. 

No.7 N.S. (p.340) Adravya Paricchedam. 

This quotation points out that according to Visnucitta, kiiya 
(action)is given as the meaning of the word vega (speed). In 
Other words, action is an outcome of speed or velocity. In the 
section where Visnucitta refuted Inference as a means of prov¬ 
ing the Existence of God, we find the following argument: 
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"Ail activity is preceded by an effort, because it is an activ¬ 
ity, like movement. This logic, according to Vi§nucitta cannot 
be applied in the case of the Lord, because the above rule goes 
astray in the case of the speed of an arrow and the flow of water. 
If you ascribe this to their nature itself, then it goes contrary to 
your belief that they have a cause behind even those activities". 

"Kriya vegarthatvena Pathita. Tathahi. ISvaranumana 
nirakarene 'sarvakriya kitipurvika; kiiyatvat gamanavat iti cenna; 
Saravegajala syandanadau vyabhicarat tesarh 
svabhavavatvakalpane hetumattva kalpana virodhat' ityuktarh". 
Source unidentified. 

No: 8.N.S (p.363).Adravya Pariccheda. 

This quotation explains that while a thing is being perceived, 
it is perceived as a qualified entity. Colour, size, separateness, 
space, and the remoteness and proximity caused by Time are 
also simultaneously cognised along with the object. The differ¬ 
ence between the perceiver and the object is not separately 
grasped during cognitive experiences. The only instance where 
this distinction can be cognised is the body-soul illusion. It is 
only here one can feel, that his atma is different from his body, 
senses, etc. 

"Yattu Prameya Sarigrahe Sri Visnucittairuktaiii - 'dure 
kathamiticet; tatra ku^alameva - dyumani gaganaditara - 
vyavrttameva hi rupaih parimanaprthaktvadesa - kalakrta- 
paratvaparatvadi ca indriyayogyarh sarvarh sahaivajnayate' iti", 

"Tatraivamuktarh andhak^e sthanupi§aca - strlpumsadi 
samsayastadavantara eva. Naktaih hi dyumani dipa mahl gagana 
svatmadi vyavrttirapi na jnayata iti na ^yaih vakturfi. Na hi 
dehatmabhramam anterena kvacit drastnh^ya sarikaro'pyasti' iti". 
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'No:9 Nyaya Pariguddhi {p.67) pratyaksa (2). 

From this quotation it is clear that Ramanuja has accepted 


■lly three pramanas (Valid means of Knowledge). 


Ictam ca Prameya Sahgrahe 'pramana sahkhya vivade'pi' 
'tripramanatvaih bhasyoktaih' id" 

: 10. N.P. p(69) pratyak§a (2). 

■e it is pointed out that pratyaksa consists in direct experi- 
rhis directness (Saksatvam) is a generic attribute (jati), 

•ameya sartgrahe tu evamuktam Sak§adanubhavah 
Icsarfi; saksatvamjadh'ityadi". 

11. N.P (p.234) Sabda pariccheda. 

s quotation concerns the validity of the words of a person 
lay be an apta(trustworthy person). According to 
itta, the words of a person may carry some conviction 
iless the knowledge of the speaker is understood through 




:nce. those words cannot be totally trusted. 


"'Samanya yogyata grahane api vyaktiyogyatayali vaktrjfl 


Hi num^arh antarena asiddheh' iti Prameya Sangrahadisu 
pmarthitam". 

Saiigaiimala: 

No: 12. N.S. (p.l74)jTvapariccheda. 

This quotation explains as to how a person carrying on medi¬ 
tation so as to attain liberation ultimately ends up in Kaivalya. 
Visnucitta explains this with an analogy drawn from the sacrifi¬ 
cial parlance; one may start performing a sacrifice with a view 
to attain Heaven. But he may ultimately become a brahma- 
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raksasa if the sacrifice is not done according to the rules laid 
down in the scripture. 

"Uktarh ca sahgatimalayaih Sri Vi§nucittaih 'Nanu brahma- 
praptlcchayopakrantasyopasanasya katham kevala (Kaivalya) - 
prapakatvarh? ucyate; yatha svargakamasyaiva yage 
prakrantasya yathavadananusthane brahmarak^asatvadi bhavati' 
id". 

No: 13. N.S. (p.l75)jivapariceheda. 

The passage quoted is a metrical one. According to 
Visnucitta, what happens in deep sleep is the experiencing of 
one's own self, which is full of bliss. That one enjoyed sleep is 
understood through the recognition of the type " Sukhamaharh 
asvapsarh", (I slept well). That deep sleep is a source of happi¬ 
ness can also be understood in a practical way, when a person, 
sleeping well, is aroused, then he will get angry. For the sake 
of such sleep he would also forego other things. This nature 
of deep sleep is also referred to by many ^ruti and Srhrti pas¬ 
sages. 

"I§rl Visnucittaisca uktam 'Svape sukhatvabhijnanat 
tadvicchede ca rosatah. Tadarthath anyatyagacca sruti srhrti 
satairapi' id". 

No. 14. N.S. (p.275) - buddhipariccheda. 

This passage purports to establish that sukha, duhkha.etc., 
are different aspects of knowledge. Sri Visnucitta states that 
during deep sleep and dissolution (susupti and prajaya) the 
jiva will be bereft of qualities like doubt, certitude, contradic¬ 
tory knowledge, love, hate, ego, etc., which distinguish him from 
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i Supreme Being. The jiva corresponds to the brilliance and 
; beat of fire which is the Lord. In other words, during those 
S, the jiva will be similar to the Lord. The purpose of this 
ion is, however, to confirm that raga, dvew etc., are all 
nt aspects of dharmabhuta jnana. 

**0103111 ca sangatimatayarh Visnucittaih "evaih Faramat- 
ipavakaprakasau^yadisthanlyaih jivasvarupamapi susupti 
ayoh paramatmano bhedaka sam^ aya nirnaya viparyaya 
ajhana pratyaks^umanagama raga dvesa lobha moha mada 
dhairya vicikitsa Sraddha lajja bhayadyananta jnana 
la rupa vikarabheda sunyarh' ityadi". 

No. 15 N,S.(p.374) adravya pariccheda. 

Here, the point to be made is the definition of sadrsyarh (simi- 
y). It is of two kinds, similarity of attributes and similarity of 
1 . In the substances we see we may notice similarity of 
ibutes. In the words of Visnucitta what is referred to by the 
1 similarity is the conunonabty of a large number of compo- 
ents found in one object in relation to its counter- 
elativefpratiyogin). 

"tavadapeksaya ca Sn Visnucittaih uktarh-'bhuyo'vayava 
ayamevapratiyogyapeksaya sadrsya Sabdavacyatft". 

No.I6 N.P. (P.217), anumaiia. 


In this quotation, Visnucitta opines that the Self-luminosity 
ot the atman has been justified by 5rT RaiuSnuja with die help 
of perception, inference and scripture, corroborated by tarka 
(logical arguments). Under the sutra 'racananupapatteh'(n.ii.l) 
what is stated is not an inference about the existence of ISvara. 
It is a mere statement of oratitarka fCounter areiunenti. The 
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word tarka means ascribing an undesirable feature purely on the 
basis of vyapti (invariable concomitance). Even a tarka should 
have a vyapti about it. 

" Yaccoktam ^ri Visnuchittaih: 

'Bhasyak^aistu pratyaksa-anumana-agamebhyah tarkopa- 
bnhhitebhya atmanah syavaihprakaSatvam samarthitam' iti. 
tathahi; taireva Sarigatimalayaiii uktarii 'racananupapatteh' iti 
sutre - natra ISvaranumanamucyate iti ^ankaniyam, pratitarka 
matravacanat. Vyapti balamalambya anistaprasarigastarkah iti 
tarkasyapi vyaptyavagyambhavat' iti - tadapi bhasyavadeva 
yojyarh". 

No. 17 N.P. Smrti 2. P.295. 

This quotation is related to the nature of pratyabhijfla (rec¬ 
ognition). It can be included in Pratyaksa itself. But according 
to some there are two elements in it - Smrti and anubhava. So 
how can it be brought under pratyaksa alone? In reply, Visnucitta 
states as follows - "There will be a difference in the amsas if 
there is a difference in the object. When there is identity of the 
object seen before through perception involving recognition, we 
do not have two different aspects. How can a Sarhskara give 
rise to direct knowledge? it is replied that since the knower is 
one and the same person and because he is having his saihskara 
assisted by the eye and other organs, there arises the cognition 
'This is the same as that'. This is a direct knowledge, therefore 
recognition of the type 'He is the same as that person' is capabable 
of establishing the oneness of the entity directly. Because it is 
not produced by mere sarhskaras it is not recollection, it is 
pratyaksa itself. 
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'Pratyabhijnatavat grahanatmikaivetyeke, tatha hi - 
bhijnayamapi smrtiranubhava ityajii^abhedo'(stviti). 'sticet 
‘kyapratyuktarh Visnucittaih; 

radi Visayabhedah, tatha arhgabhedhah sambhavet; 
neva hi nirarhsarh pratyabhijhapratyak§avisayah. Katham 
akarah aparoksadijanakah? iti cet, na. 
adindnyasahakitasya sariiskarasya jnaturaikyat tadidamiti 

tsadi hetutvopapatteh.-aparoksarthaikyasadhika. Sa 

l^abhijna so'yam vai pumanityevamatmika. 

ramatrajanyatvat na smrtirmanameva tat'iti". 

B-18.N.P. Smrti(2). p.295). 

tts quotation is also found in the same context where the 

; of pratyabhijna and smrti are discussed. Visnucitta raises 
uestion as to how there could be a distinction in terms of 
i and anubhava in one and the same knowledge which is 
able of manifesting its own self and its object? He then an- 
i' Because of the distinction between luminosity (prakasa) 
Imeans of knowledge (mana). We can draw a distinction in 
and the same knowledge concerning a given object. To 
■ that this IS possible, Visnucitta cites a few illustrations, 
fa knowledge of the form 'this is a cow', there are two as- 
cts in terms of the prakarin (individual cow) and the genus 
rakara) of cowness. 

Ajiother illustration is when we say 'ghatapatau* - a pot and a 
dcce of cloth. Though the knowledge concerning these two 
ntities is unitary, still there is difference in so far as the object 
omponentis concerned* 
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Another illustration is from the parlance of the Advaitins. In 

all erroneous knowledge, (as in shell-silver), there is validity in 
so far as the locus of error is concerned (the shell part). There is 
invalidity in the other aspect, namely silver. Therefore in all 
cases of recollection the aspect of self manifestation belongs to 
its samskara, because there is no other cause present there suchj 
as the sense-organs. Making all this a purvapaksa, Visnuciita 
says 'Not so, knowledge by nature is self-manifest. 

" Uktaih cedam ;§ri Visnucittairapi - 'Svaprakasakarii visaya| 
prakaSakaih caikameva jnanam: tatra smrtiranubhutiriti kutdf 
bhedah? iti paricodya, 'prakaSamana bhedaditi brumah; yath^ 
gaurayamityekasminneva jnane prakariprakaravi^ayabheden^ 
jnanarhsabhedah; yatha ca ghatapataviti ekasminneva jhane^ 
amsabhedah; yatha va parabhyupagata bhramajh 
ane'dhi§thanarhse pramanyarh, itaratra apramanyaiii ca' iti| 
pariharat. tatha stiirteh svaprakaiarii^o'pi sartiskaramatraja eva; 
indriyadi pratiniyata- karanantarabhavat' iti paricodya, 'naivaih^ 
jhananaihprakasamanatvasya svabhavikatvat' iti parih^cca". 

No. 19. N.P, Smrti(2) - (P.299) Upamanarh. 

This quotation concerns the status of upamana. When some-; 
body hears the statement 'The gaySl is like a bull', the sentence; 
meaning first of all, refers to the commonality of the individual 
animal mentioned before wherein similarity with the bull is pos¬ 
ited. If the animal marked by similarity with the bull is not 
decidedly identified, the same condition prevails even after¬ 
wards, If the decision is taken in a different way, that will also 
continue there-after. Therefore, right at the time of listening to 
the statement, the identity of the anim al as gayal must have been 
made. 


'Uktarh ca ^ri Visnucittaih:- 'GosadrSo gavayah iti 
Hyaikadhikaranam samanyaih vacyamiti vyutpannam, 
larii vakyarthataya pratiteh. gosadr§ya-upalak$itasya 
lye paScadapyanimayah anyathanimaye tatlia pascadapi. 
^ ►vakyasravanavelayamevanimitam'id. 

No.20. N.P. Srruti(2) (p.300) Upamana. 

is a one-line quotation. It means that according to 
icitta also, Arthapatti (presumption) is included in Infer- 


[( 

■^Uktarh ca Vi§nucittaih, 'arthapattiranumanam', ityadi." 
iwo.21 Adhikaranas^vaH (S1.25). 

his Adhikarana Saravali (v.25) Vedanta DcSika refers to 
traditional view that the Catussutrl - portion of the 
isutra (1.1.1.1. to 1.1.1.4) is introductory to the rest of the 
This is according to Sene^varacaiya, the author of "^aiiraka 
■:arana artha sahgraha" - a metrical composition; 
Lbhrtkihkara - namely Varadanarayana Bhattaraka, author 
:ya Sudarsanaiti; Vyasarya (SudarSanasuri) author of 
taprakasika, Srutapradlpika etc., Sri Vi§nucitta and 
isariibuvaha, ie, Atreya Ramanuja, Degika's maternal 

;le who wrote the Nyaya Kuliga. The only writer who con- 

Uers only the first sutra as introductory is Meghanadasuri, In 
P probablity this is a quotation from the Saiigatimala of 
l^ucitta. The reference in the As. is; 


" Yattat Sene^varayairagam Vakula - 
bhrtkihkarai rahgyakari | 
Vyasaryaimyasi ca dvih snitamiti 
visadam Visnucittair vivavre ([". 
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No.22. Gadya Vyakhyana. 

* 

Desika in his Gadya Bha$ya lefers to Visnucitta as prefer¬ 
ring the reading 'asman oo the analogy of 'asmat 

svamin'. 

"atra 'asmat svamin!' (Saranagatigadye) itivat 'asman 

mataraiii'; ityapi Visnucittadayahpathanti" 

Obviously this is from Sri Visnucitta's "Gadya vyakhyana". 

No.23. Catusslokibhasya of DeSika (p.l2) (p.95) (Gadya 
vyakhyanani). 

The next quotation is from the Catusslokibhasya of De§ika. 
According to this, Visnucitta in the introduction to his 
Gadyavyakhyana points out that Ramanuja is doing saranagati 
to Sri, whose only form is Matrtva (Motherhood). A mother) 
primarily is concerned with what is dear to Her son rather than< 
what is good for him. But the Father is concerned with both.- 
Therefore at this particular stage Ramanuja seeks refuge with* 
the Mother, in whom the aspect of being a punisher is absent. 

"Uktam ca Sri Visnucittaih Gadyavyakhyanarambhe- 
Matrtvaikarupam Sriyaih prapadyate. Mata hi hitadapi putrasya, 
priyameva pasyati. Pita ubhayarh pasyati; ato dandadharatva- 
hinataiva avalariibanaih asyaih dasayarh asit', iti". 

No.24. N.S. adravya (P.295). Upanisadbhasya. 

This quotation found in the Adravya pariccheda section of 
N.S., refers to the statement made by Visnucitta in his 
Upani§advyakhyana' according to which no object is compre¬ 
hended bereft of all aiiributes. Even the ear, like any other sense 
organ will cognise its own t*jea, namely Sound, as possessed 
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t variety of distinguishing features like, far or near, loudness, 
less, softness, harshness, pitch (high or low), 

"Yattu ^ri Visnucittairuktaih - '^rotramapi itarendriya 
payavat Sabdatva-gatva-mfdutva-parusatva-mandatva- 
lyamatvadyananta visesatmakavastu-grahakam* iti {tadapi 
j§avastu grahana- nirakarana-abhiprayam). 

Unidentified Quotations, 
i No.25. N.P. Pratyaksa 1. (p.l4). 

This quotation in Nyayapari^uddhi is from Visnucitta. The 

: source, however, is not clearly known. It seeks to explain 
inference is that experience of an object which includes in 
Elf a knowledge of invariable concomitants. 

r" Yattu 'jnana sambandhasya' ityadigrantharii upadaya 
itaramuktam Sri Vi§nucittaih 'vyaptidhigarbhanubhavo 
lamityarthah. Nyayagastre tu tadviSesanirnayah' iti". 
^This could be from Prameya Sahgraha. 

.26. N.P, Pratyaksa (2). (P,68) 

is Quotation sxplsois the nature of yogic porcopiion ol>- 
aed through the grace of God,as divya (divine) in nature. This 
Id also be from Prameya Sahgraha. 

"Yathoktaih^ri Visnucittaih:- 
'Bhagavat prasadalabdhayogipratyaksarii divyaih' id. 

No.27. N.P. Pratyaksa (2), (P.78) 

This quotation which in all probability is from the Prameya 
Sarigraha is concerned with the explanation of Savikalpaka Jn 
anarh. (determinate knowledge). According to Visnucitta, that 
knowledge generated by the sense organs, which in turn are 
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assisted by the raking up of the latent impressions is called 
Savikalpaka (determinate). 

For instance, the apprehension of an individual out of many 
belonging to the same species, done for the first time is 
Nirvikalpaka. In other words, that knowledge which arises duel 
to the contact of the sense-organ with its object for the first timd 
and which is carried over to the apprehension of the individual 
for the second and subsequent times, is called nirvikalpaka (in-j 
determinate). I 

Else where, according to De^ika, Visnucitta has said thafl 
nirvikalpakajnana is produced by the mere contact of the eya 
etc., (with the object). | 

" Ata eva hi ^ri Vi^ucittaiiuktarh 'Sarhskarodbodha sahakrtl 

indriyajanyam jhanaih savikalpakaih, ekajatlyesu prathaiDfl 
pill dagrahan aril dvitiyadipiiidagrahane^J 

prathamak^sannipatajam ca jhanaih nirvikalpakath' iti. anyatra 
ca uktaih - 'Kevala caksuradindriya janyaih nirvikaipakarM 
ityadi". I 

No.28. N.P. Anumana (4) (P.221) I 

This quotation tries to explain the nature of tarka (ratiocinan 
tion). According to Visnucitta tarka is positive in nature and itfl 
object is qualified by an attribute of the sadhana which is invari-J 
ably associated with the characterestic of the sadhya. | 

"nirnayatmakatvarh ca tarkasya Sri Vi§nucittairuktarh - 
'tarkasca sadhya dharmavyabhicari sadhanadharm^vita vasUq 
vi§ayah' iti". 

This is also probably from Prameya SaAgraha. 
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Apart from these quotations, we have tliree references to Sit 
Is^iucitta's Vi§iiupurana Vyakhyana in the Tattvatraya 
yikhyana of Manavala Mamunigi^. 

According to ctirnai 103 of this work, each preceding tanm^a 
^ades each succeeding tanmatra, and also takes over its spe- 
qualities. 

"(etena) pOrva pOrva tanmatrarh uttarottara tanmatrarii 
iSesarh ca - avmoditi darSitarh". (V.C. 1.2.38.p. 11.) 

Thq reference to Visnucittiya in curnai 106 of the same work, 
■nts to the origination of the sense-organs from the Vaikarika 
:ara successively, in due order, with the assistance of the 
tanmatra and others, creating the five sense - organs, viz., 
ear, eye, etc; and similarly, the orignation of the five organs 
action, like speech, and others,from the same 
:arikaharikara, with the aid of the five tanmatras. But the 
ition of the mind is done without any assistance (from the 
itras.). 

" (Visnupuranavyakhyana) - 'ayamatra indriyasya sretikramah 
ikarik^ankarat kramena sabdatanmatradipancakasahayat 
lena grotraidijnanendriyasya pancakasya srstih; tasmadeva 
layad vagadikarmendriya pafrcakasya srstih; asahayattu 
at manasah si^tiriti". (V.C.T.2.47.p.l2), 

According to curnai 109, the sense-organs are the represen¬ 
tatives, so to say, of the SattvikahankMa, and there is nothing 
wrong in making such a reference. 

" ahafik^syendriyani prati nimittatvameva, bhfltanameva 
upadanatvaih tathanirdeSopapatteh." (V.C.1.2.47.p. 12). 
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In addition to these few statements, here and there, saved for 
posterity through the quotations of acaiyas following Ehgaialy^; 
there are a few nirvahas (interpretations) as they are called, ex- 
pressing his opinion on various topics. | 

Some of these are found in the collection known as I 
" V^ttamMai*' compiled by Pinbazhagiya perumal jiyar, incorr I 
porating the utterances of the elders of this Sampradaya on van- I 
ous occasions. 1 

Of these, varttas 17,118,153 and 174 are attributed to I 
Engalalvan.^^ I 

Notes _ I 

I. See S. Krishnaswamy Iyengar, ’Ehgalalvan Vaibhavam” p. 194*1 

^nvaisnava Sudaiianani577. I 

± Ibid. pA94. 1 

3. See History of Indian philosophy, VoLlII. p.l03, fn. 4, 1 

4. See " Engajaiv&n Vaibhavaib" Srivaisnava SiidarSanam, no.577. Sedl 
also Rtm^ujacarya Divya Caritai (PUlailokarii Jiyar) p. 243, para 2. i 

5. See Rimanujacarya Divya Caritai'*, p.l3L 1 

6. Ibid, pJ75. I 

7. " EngaiaivSn Vaibhavaiti”pJ97 ; Srivaisnava Sudar^anam., No.577^ I 

see also Gurupararhpara prabh&vam. I 

8. Yaiiraja Vaibhavam" of AndhrapOnia (Vatuka Nambi) v.108, I 

" PiUiadhi^iiti^ Kaihiciccaturadhiganayuktasaptatyabhikhy^ I 
tatiapyagryailiica k^iiciccatura iha latha hhasyasiitihasancSanl I 
tatra jhanatmajaiii taiti tadubhayanigamantagrya bht$ycsvaraiti ca| I 
Sriman Ramanujaryo yatinrpatimahadefiikcndrascakarall ] 

9. Sec "Eiigalalvan Vaibhavaiti", pA95. Srivaisnava Sudarsanam. 1 
No577. 

10. cf. R.D.C. p. 172. *'Atmavuklcu pradh^ nirQprkamedu?„„„. anantamrii 
nambiyum Alvanaipparcu, " Alvan, nan engiravidatlil ’adiyennllan* 
enrapadi kandire "enna„,", 

II. See P.B. A*s Bhumifca to ” Visnoptuana’*, p.2. 

12. See introductory verses to "Snitaprakasika" , v.l 1; "Gurubhyo'rthah 
Srutah ^abdaih’’ 

13. See “Mudal Tiruvantadi", v,44 
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14, See commentary on "MndaJ Thinivantddi'*, v,44, 

15, Guniparamparaprabhavam, R372* 

16, This is a part of a compilation by Pinbazhagiya Pcnimll Jiyar known 
as Varttamalai. 

17* See ^ri Ved^ta Dcsika's* "Adhikaiana Sti^vali” ^l;2S/'Cintaimm 
Vyakhy^am", 

18, Varadarajastava, V, 102. 

19. '^Sakala ^astrangalnm ponivadu Pillai Engalalyanukku, Avar paklcal 
Senru Kelungal" (’'EAgajalvan is well-versed in all the Astras. Go to 
him and ask him“) 

20, *'Tinavukcdaccolluvan Tiniveliaraicchozhian"(The PQrvasikha 
brahmin from Tiniveilarai will explain without room for doubt or 
ambiguity) 

21. See Appendix. 


Chapter III 

THE SRIVISNUPURANA OF PARASARA 
ORIGIN OF THE VI$NU PURANA: 

The eminent and learned brahmin Maitreya, who had already 
leamt the Vedas and other Sastras from Sage ParaSara, a re¬ 
nowned and qualified acarya. approaches him once again, de- I 
sirous of further knowledge, seeking to know the fundamental 1 
truths. He approaches him at the proper time*, when he had ■ 
finished his anusthana and was in a pleasant and tranquil frame ■ 
of mind in the morning, when Sattvaguna is predominant after f 
Bhagavadaradhana; in the proper manner, as a good disciple ftr 
should, (pranipatya abhivandya), prostrating with reverence and ^ 
saluting him, and seeks further instruction (paiipapraccha). 

The Sage, pleased, acquiesces, and the Purana unfolds in f _ 
the form of a narrative, as Parana answers the questions posed I 
by Maitreya, for the benefit of the world Ookahitarthaya), I 

He is reminded of how it was fore-told earlier that he would I 
compose the Puranasaifihita and reminisces about the circum- ■ 
stances that brought about the benediction by Pulastya and I 
Va^istha.^ I 

ABOUT THE COMPOSER (PURANAKARTA) I 

Sage Paraiara is not merely a sage and philosopher; he is a I 
poet, a poet with a vision of the Paratattva, which he knows to I 
be ^rimannarayana, the goal of all human aspiration. I 

This vision he weaves, with the background of the Puranic I 
themes of Creation and Dissolution, the Manus and Manvantaras, I 
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lb& royal dynasties and so on, for the warp. With Maitreya's 
jldlful questioning eliciting incidents and stories, the sage weaves 
an astonishingly beautiful tapestry, with the Supreme Truth shin¬ 
ing in all its effulgence through it. And in the end, it leaves the 
listener with no doubt about what he intends to convey - that 
lafimannarayana is the Supreme Puma (Parapurusanirnaya) and 
bat the ultimate goal of salvation is attained by His Grace alone. 

I As in all great literature of any culture, the language is beau- 
simple and concise. 

r ^ri Yamunacarya, in the begining of his 'Stotraratna', pays 
nersance to his grandfather ^ri Nathamuni, Sage Parasara and 
Nnum^var. Saluting Parasara, he says, 

I •dPc^'i d^UmuyH?c;K : I 

"Tattvena yaScidacidiSvaratatsvabhava- 
bhogapavarga tadupayagatimdarah[ 

Sahdarfiayanniramimlta puranaratnarh 
tasmai namomunivaraya Para^arayall (v.4) 

[My salutations to chat noble-minded,munificent and excel¬ 
lent Sage, Parasara, who (out of great compassion for Maitreya 
md the world) composed the Vi§nupurana, a gem among 
^anas; thereby Uluminating the great tmths of the Vedantas 
..xactly as they are.- namely, Cit (Sentient), Acit (insentient), 
ISvara, their ruler, their natures, worldly pleasures, moksa (re¬ 
lease), means of attaining them and the paths (routes) to reach 
them.] 
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He condenses in one line, the main contents of the purana; 
Tattva, Hita and Purusartha. 

By this vei^e, he proclaims the greatness of the Visnu Purana 
as a ratna, a gem among Piir^as,^ 

Sri Vedanta Desika in his commentary on this Sloka elabo-i 
rates on some of the terms used here by Yamuna 

Tattvena: Just as it is - Yathavasthit^arena 

Yah; TMs relative pronoun carries great weight, indicating the 
author to be that great-grandson of Prajapati, grandson of Va^istha^ 

and father of Vyasa. The Taittiriya Aranyaka carries a state¬ 
ment (1-9) "Sa hovaca vyasah parasaryah" 'And thus spakei 
VySsa, the son of ParaSara.' The authenticity of Vyasa, the gre^i 
sage and prolific composer is seen to be based on his father's 
integrity and credibility. This in turn, devolves from his 
paradevataparamarthyajhanam (true knowledge of the Supreme) 
Being) granted to him by the boons of Pulastya and Vasistha. 

Udarah: Indicates his generous nature in giving Maitreya and 
through him the world, this great treasure of tattva-jnana . Knowl¬ 
edge of Reality, without expectation of any return. This, his 
generosity, is further emphasised by the Sage's benedictory verse 
bringing to a conclusion the Pur^a, where he prays for the Lord 
Hari to grant all numkind (jj^e^apumsam) that blissful state, free 
from birth and decay. 
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Pena Saihdarsayan: Vedmta Desika explains this as 
ting and explaining clearly, the essential teachings of all 
►Vedas and Vedantas, as they are. 

limita Puranaratnam: Vedanta Desika recalls the 

bestowed on Para^ara by Pulastya for listening to his 
ndfather's advice and stopping the slaughtering of the 
asas, and which was endorsed by Va§4tha - 

"Puranasariihjtakartha bhav^ vatsa bhavisyati." 

You, dear child, shall become the composer of a 
asamhita'. 

smai: To such a person as described by yah in the begin- 

livaraya: excellent among munis (those that constantly 
•mplate god) also muninaih varaniyaya. 

laraya; Sage Parasara. His name is derived as "Paran 
nati iti Parasarah". Paran indicates people outside the Vedic 
idmon and those who misinterpret the Vedic teachings 

’hyakudr?tln). Pramana tarka saraih a^mati; destroys, tears as 
ler, with his arrows of proof. 

Even though this Purana has been known earlier, in this nar- 
lon by Parasara, it is as new, as enjoyable as if it had never 
m experienced before.(purapi navam puranam) The 
syapurana says; 


" V arahakalpavTttantamadhikitya Parasarahl 

Yat praha dharmanakhilan visnostad vaisnavarh viduh|| 
...Trayovimsatisahasrarh tat prammam vidurbudhahir"* 
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[TTiat purana in which Paiasara beginning with the events of 
the Varahakalpa, expounds all duties, is known as the Vaisnava. , 
And the learned know its extent to be twenty-three thousand! 

stanzas]. 

The present editions of Visnu Purana, consisting of six thou-i 
sand stanzas, appear to he the first part of the original purana.^ 
This purana, as mentioned earlier,qualifies for the term, as it 
satisfies the five criteria that characterise a pur^a.* 

Sri Vedanta DeSika illustrates how this purana qualifies to 
be called a ratna (gem), in a beautiful verse: 

“3T^ TFT Htnr qd'ITld’H I 

iTPif 

" atrasaih manadaih ratnaih sthiraih 
bhogyath prakasakami 
mahargham mafig^aih manyam 

suraksaih sugraharh nmaml)" 

[Commentary on Stotraratna. v.4] 

A ratnarh by nature is 
atrdsam: Faultless 

mdnadam: Confers honour and respectability on the pos^ 
sessor. 

sihiram: Permanent, existing for all time 
bhogyam: To be enjoyed 
prakosokoih'. Brilliant, illuminating, revealing 
mahargham-. Of great worth, priceless, invaluable 
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tnangalam; Auspicious, causing welfare 
inanyarh: Deserving respect 
suraksam: Deserving protection 
sugraham; Easy to grasp, to carry 

Among the gems of Vedic iSrivaisnavite literature there are 
perfect ones (ratnas) held in great esteem by the teachers, 
first of these is the Mantraratna, which is the Dvaya-Man- 
one of the three rahasyas (secret teachings). The second is 
Puranaratna, i.e., the Visnu Purana, so designated by 
ivandar (Sri Yamuna) in his Stotra. This stotra itself is reck- 
as the third gem in this treasury 'Stotraratna'. 

The Vi§nu Purana is believed to be the most ancient among 

eighteen important puranas'' and Parasara led the way in 
iposing them. 

In the parampara of the five great sages, VaSi§tha, Sakti, 

iara, Vyasa and ^uka, it was Parasara who initiated the 
iposition of pur^as,® 

Sn P.B. A. comments that among aU the works which elabo- 

te and clarify the Vedic statements (upabrmhanarii), it cannot 

disputed that the Visnupurana is held in great esteem and' 
'ation, 

Sankara and Yamuna have quoted the Vi$nupurana in 
leir works. Sri Ramanuja in his ^ri Bhasya and other works 
ike the Vedartha Sahgraha, gave special importance to this 
mrana. ^ri Vedanta Desika has quoted profusely from it in his 
vorks. So also have commentators on the " Bhagavadvi?ayam", 
Parasara Bhatta, Periyavaccan Pillai and ManavalaMamunigal, 

to name a few_ 
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^arikara seems to be the earliest Vedtotin to have interpreted) 
verses of the Visnu Ihiriiia, of course in favour of Advaita. 

THE SCHEME OF THE PURANA: 

A SUMMARY OF THE AMSAS: 

The purana consists of six aihlas or parts, with a varying) 
number of adhyayas in each. In addition to the oft-quoted de¬ 
scription of puranalaksana found in the Visnu, Matsya, Vayu 
and other Puraiias* there is another definition found in the 
Brahmavaivarta- purana, (Krsna janma khanda, 132nd adhyiya 
-) which goes on to describe the charactersdes of Maha Puranas‘“: 
"Mahataih ca puTManarh laksanarh kathayami te| 
Srstiscapi visrstisca Sthitistesarh capalanamll 
Karmanaiii Vasana Vartta manunarh ca kramena ca| 
Varnanarh pralayanarh ca moksasya ca nirupanam|| 
Utkirttanaih Harereva devanaih ca prihak prthak] 
Da^adhikarh lak^narh ca mahatam parikirtiitamjl". 

Creation and resolution, the stable existing state of the world, 
and its protection, the Vasana of Karma (impressions left by 
previous Karma), V^a (infoirnation/news), the order of Manus., 
the description of the different kinds of pralaya (dissolution), 
the definition of moksa (release) and the praising of Hari, Lord 
Vi.snu. by the Devas, individually. These should be the 
characteresdcs or contents of a Mahapurana. 

The Visnu Purana speaks of all these elements within its six 
parts.“ 
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The "Sridhariya," Sridhara Swamy's commentary on the 
Purana, gives a very brief summary of the six arhsas. 
^.P.I.1.31;p.3-4 V.S.P edn.) 
f First Aihsa: 

As observed earlier, Maitreya poses a series of questions to 
xa, in order to elicit information on particular topics. 

The first Aihsa consists of the answers to the first eight of 
- Questions, with occasional questions interposed during the 
ation, which causes some digression in the answering. 

These main eight questions deal with sarga and pratisarga, 
tion and dissolution, the dimensions and nature of physical 
Iter and the elements and the origination of the gods. They 
:phrased as follows:- 

^ ■STHtT I 

^prrPT cjcjitfidr ^ ^wcnfir 

fl.Yatha jagat babhuva: How the world was created. 

J2. Bhuyasca yatha bhavisyati: How it shall be again. 
S.Yanmayarh ca jagat: What the world consists of. 

' 4.Yatasca etat caracararft; From whence this world of movable 
and immovable objects has emerged. 

5. Linamaslt yatha yatra: ^Vhere did it go in resolution, and 
how. 


6. Layamesyati yatra ca: Where shall it go again. 

7, Yat pramanani bhtitani: What are the dimensions and nature 
of physical matter and the elements. 
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8. Devadlnaih ca saihbhavaih: How did the origination of the 

devas and other forms of life happen? 

Sage ParaSaia states, categorically in the very beginning, thatJ 
Jagat Vyapara, the Cosmic functions of Creation, Sustenance 
and Dissolution are all the work, or play, of Visnu, the Sun 
preme Being*^. 

This aitisa has twentytwo adhyayas. ParaSara starts by praisi] 
ing the gloiy of the Lord and describing His nature; the othe^ 
two tattvas or realities - pradhana and purusa are also His mam^ 
festations. His other aspect is Time (Kala) without which nttj 
creation or dissolution can take place. I 

"He, that Brahman, was all things, comprehending in Hi* 
own nature, the indiscrete and the discrete" etc. (Wilson, V.P;| 
P-8) 

The details of creation, the evolution from subtle to grossj] 
Suksma prakrti Cff av^akta, to Sthula prakrti or Vyakta; the evo* 
lutes from Mahat and Ahankara to the five tanmatras and ele* j 
ments; which latter, the elements, are further compounded in 1 
Trivrikarana, later accepted as pancikarana; the ten organs of I 
sense and action and manas, the eleventh; in short, primary ere-1 
ation (Samaai Srsti), 

The course of the elemental creation follows the Satiikhya 

philosophy, but the agency that operates upon passive matter is. 
here, the Sankatpa of the Supreme Being. ' 

Then comes a description of the Secondary Creation (Vyastij 
Srsti) through the agency of Brahma and the prajapatis. 

The divisions of Time, the duration of Brahma's and others' 
days, years and lifetimes, on which depend Srsti and Lava, is 
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ribed. This is followed by the three kinds of laya or pralaya 
St periods) for the Supreme Being. 

An account follows of the Varahavatara assumed for the 
3se of raising the Earth from the waters of the deluge, and 
[>ring her to her original position; with the praises sung of 
1 by the Earth and the Sages. 

The order of creation of devas, asuras and others'^, the cre- 
3n of the four castes (Varnas) of human beings; the gradual 
erioration of the condition of human beings, as the ages 
ress from Krta to Treta and Dvapara, aeadng the need for 
iding themselves with shelter and food. 

The peopling of the Earth, starting with the creation of Bhrgu 
1 other prajapatis; providing them with wives through the 
ncy of Svayaihbhuvamanu and Satarupa; Rudra Srsti is nar- 


^en follows a description of the glory of Lakjmi and the 
aunt of Durva^a's curse on India. The three worlds were 
bolly divested of prosperity by the withdrawal of Laksmi's 
vour, and gloom prevailed, because of the curse. This is fob 
by the narration of the churning of the milky ocean to 
igain Laksmi and her favour, and to obtain Amrta for 
nortality.V.P. (Ch.8.and9). 

A further account of the descendants of the Prajapatis fol- 

vs. Stories of Dhruva; Vena and Prthu are told and more about 
thu's descendants, followed by more legends.The story of 
ahlada is presented in some detail.The state of the world in 
bu's reign is described. 



84 


The four varieties of contemplation; the perceptible 
and imperceptible attributes of Visnu, and the ways of atta 
the state of bliss with Braiunan from which there is no ret 
are all described. 

A description is given of the Divine Form of the Lord, fit fo 
contemplation, with his weapons and ornaments (astra bhusa 
adhyaya). 

The aihsa closes with a declaration that everything with t 
without form, here or elsewhere, whatever is created, all the 
are the Lord's body. 


The Second Aih^; 

This part answers Maitreya's question about the descem 
of Priyavrata, son of Svayambhuva and brother of Uttanapi 
(the father of Dhruva). Among these descendants of Priyavi 
is the illustrious Bharata, son of R§abha, after whom the land 
known as Bharatavarsa. 

Para^ara goes on to describe the geography of the world, 
answer to the next four questions of Maitreya from those as 
in the first part. 

9. "Samudra parvatanarh ca Samsthanam" - The configi 
tion and situations of the oceans and mountains; 

10. " Yatha bhuvah (Sarhsthanam)" - as also of the Earth; 

11. " Suryadmarh ca samsthanarh" - positions of the Sun, 
Moon and stars; 

12. "Tesampramanam"- and their magnitude and dimen¬ 
sions. 

The seven coatinents are described*", each witli their sur¬ 
rounding oceans” to their outermost limits. 
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There is a description of Bharatavarsa with its nine differen- 
ted parts’**; its mountains and rivers. It is the KarmabhOmi, 
:nce one can attain Svarga or Moksa, by their actions. 


Other worlds, starting with the nether regions of Atala, Vitala, 
*^la. Gabhastiniat(Talatala), Mahatala, Sutalaand Patala, and 

-ription of 5esa, who bears the entire world on his hoods is 
given. 

Then the account follows of the Hells (narakasj situated be- 
the Earth and the waters, where sinners go. These are 
Tous and of different kinds (V.P.n.6). After this horrify- 
t<lescription comes the greamess of Bhagavan Visnu's Names, 

“ way out of this fearful prospect. 

This IS followed by a description of the higher worlds - 
^ah. Suvah, Mahah, etc.; Visnu's powers, the planetary sys- 
s - the dimensions and situations of the sun and other lumi- 
ies. The planetary system in the form of a porpoise, 
i^umara’’; the Kalacakra and the Jyoti^cakra, the chariot of 
Sun. Tliere is a descrip tion of the Arciradi and other Margas 
.en by released souls according to their destinations; how the 
" is the nourisher of the Earth, by providing rain, and thus 


PS. 


The power of Visnu, called Vaisnavi is declared as support- 
ng the Solar System. 

Satisfied with these answers to his questions Maitreya re- 
Tts to the story of the king Bharata who crowned his son and 
tired to Salagrama to do penance. Parasara narrates the story 
the kmg. who did not attain moksa but first was bom as a 
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deer and then as a brahmin, and comes to be known as 
Jadabharata. The concepts of almaka and anatmaka (relating to] 
self and non-self, are explained, along with the nature of tnnj 
and false knowledge (Paramartha and Aparamartha). I 

The AihSa closes with the account of Rbhu and Nidagha ana 
the dialogue between them. I 

The Third Amsa: 1 

Part ni answers six questions Maitreya had posed earlier: 1 

13. "Devadln^ Vam^a" : The geneology of the gods; 1 

14. "Manunam" : of the Manus. | 

15. "Manvantarani" :The duration (manvantaras) each Maiw 

reigns over-past, present and future. I 

16. " Vedasakha pranayanam yathavat Vyasakartrkam". Tm 
V yasas of different ages, and their division and arrang^ 

ment of the Vedas. 

17. Dharmarhg ca brahmanadinam : the rules of conduct fc« 
the four vanjas (Castes). 

18. Tatha ca a§ramavasinaih ; and for the people in the foi^ 

stages of life. } 

ParaSara answers with a detailed account of the Manu| 
Indras, Devatas, Saptar^is and the sons of the Manus, begining 
with Svayambhuva Manu to the present Manu, Vaivasvata (so® 
of Vivasvan, the Sun) who presides over the seventi 
Manvantara. He continues with a list of Manus who will pre 
side ever the remaining seven Manvantaras of the future, whei 
the Kalpa will end, with a pralaya (Each Kalpa will contaii 
fourteen manvantaras). 
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The story of the Sun, father of Vaivasvata Manu, and his 
es Sariijha and Chaya is related. 

Then follows an account of how Vi^nu protects the world in 
Krta, Treta, Dvapara and Kaliyugas; of how each Dvapara, 
appears in the form of Vyasa, and arranges the one vast 
into four parts, with numerous branches in each. 

The Vaivasvata Manvantara has given rise to twentyeight 
as, and the present one is Krgnadvaipayana, son of the nar- 
irParasara. 

The seventh adhyayahas an interesting conversation between 
'ama andhis servants, about how Yama has no authority over 
ppers of Visnu. 

As a natural sequel, there is instruction on how Vi§nu is to 
worshipped. 

^ This is followed by a detailed description of the duties and 
(ligations enjoined on the people belonging to the four Vainas 

ana, Ksatriya, Vaifiya and ^udra), and the four asramas, 
Of stages of life viz., Brahmacarya, Garhasthya, Vanaprastha 
md Sarhnyasa. It emphasises how the stage of the householder 
is very important for the sustenance of the other three. 

Maitreya then desires to be instructed about the daily, occa- 


ional, and voluntary acts to be done by men in various situations; 
the Sariisk^s (ceremonies) to be performed for a person, from 
the beginning of life, to the end, including the fteta-sarhsk^a 
and Uttarakriya (Ceremonies performed after death). 

Parasara obliges, relating these at great length. 
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The Chapter comes to an end with a description of who a 
Nagna is (one who has renounced the Vedas and the Vedic 
way of life) and the consequences of associating with such a 
person. 

The story of Satadhanus and his wife Saibya illustrates this! 

The Fourth Am^: 

Part IV answers Maitreya's question regarding the geneal-< 
ogy of the Devas, Rsis and rulers of the world ("Devar^i 
paithivanam Vaiiiia'*). 

Para^ara speaks of ancient Hindu history and gives a comn 
prehensive record of dynasties and individuals; and events in¬ 
terspersed with legends and stories. 

It begins with the origin of the solar dynasty from Brahmi^j 

sons of Vaivasvata Manu, the stoiy of Sudyumma (Ita) and thei^f 
descendants. I 

The legend of Raivata, Revati and Balar^a; Brahma's praist^ 
of Vimu. Revata's descendants; the birth of Iksvaku; the stoi^ 
of Saubhari is narrated, as also the stories of Trisanku and Sagara^ 
and the birth of 5ri Rama in the Solar race, and His story. ^ 

The lunar race, Kings of Mithila; the birth of Janaka and of 
Sita, his daughter; the legend of Pururavas and Urvali, the birth 
of Jamadagni and ViSvSmitra; the story of Parasurama, are all 
related. 

Yayati and his sons; Puru; the Yadava race, the story of 
Karttaviryaijuna and his descendants; the story of Satrajit and 
the Syamantakamani foUows. The children of Devaka and 
Ugrasena; Prtha and Pandu. The story of ^isup^a and his pre- 
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vious births. Vasudeva, his wives and children; wives and chil¬ 
dren of Krsna - the numerotis descendants of Yadu, are listed. 

Descendants of Puru, the birth of Bharata, son of Dusyanta; 
ilhe kings of Magadha - Jarasandha and others; the descendants 
riCuTu - ^antanu and his son Bhlsnia by Gahga, his other sons, 
rastra and his sons; the five sons of Pandu, married to 
aupadl. Their descendants; Parik^it, the presently reig ning 
Bg, are all spoken of. 

Future kings of the various important dynasties, the progres- 

Bn of Kali, a period of univenal decay; the coming of Vispu 
iKalki, the destruction of the wicked, restoration of the Vedas 
I Vedic practices, the end of Kali, the return of Krtayuga are 
etold. 

The ArhSa ends with the song sung by Prthivi, the Earth, 
lie Fifth Aihsa: 

This part is devoted entirely to the life and exploits of Sri 
tia, and deals extensively and in detaU, with the story of how 

Lord Narayana descended to Earth in human form as ^ri 
sna, m the race of the Yadus, bom to DevakI and Vasudeva. 
rs avatara was in response to the pleas of Mother Earth, to 
licviate her burden and her distress* 

This narration is very much like what is found in the 
agavata Purana and does not require elaboration here. 
ie Sixth Aihsa: 

The final AihSa of the six is in the form of answers to 
tatreya's three questions on (1) Kalpas (2) Vikalpas and (3) 
the nature of Kalp^ta - the end of kalpas, which is dissolution. 


Cf* ”Kalpan, Kalpavikalpan, kalpantasya svampaiti ca". 
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The chaiacterestics of the Kali age, which set in the day 
Krsna left for His Heavenly Abode. 

Parasara describes the measurements of Time, from the day 
and year of men, to the day and year and lifetime of Brahma. At 
the end of one day of Brahma's life occurs the Brahma or 
Naimittika pralaya in which the worlds up to Janoloka are de¬ 
stroyed. This is Brahma's night and lasts as long as his day. 

The prakfta pralaya occurs at the end of Brahma's life, whicSj 
is a thousand years, each year consisting of three-hundred of his 
days and nights. 

In this pralaya, everything, including the elements, ahankatf I 
and mahat and all life forms are absorbed into the Supremd] 
Being, and abide in him in the subtle state, Suksmavastha, await¬ 
ing His Will to create. The particulars of the end of all things j 
(except the Supreme Being) by fire and water are graphically | 
described. 

Atyantika pralaya is the final release (moksa) of the indi,^ 
vidual soul. 

There is a digression, describing the course of the Kali age, 
progressive deterioration of the condition and morals of mefl{ I 
and women, of the state of the land, and the quality of life in 
general. 

There is a description of the three kinds ofe suffering which] | 
afflicts man in die world - t^atraya; adhyatmika (physical and 
mental). arfhiWawntadiiose caused by other Uving creatures), 
and adhidiiviknfdiosccsised by the elements and natural ca¬ 
lamities). A gnphir ariTowa of the afflictions imposed upon a 
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^uman being, right from conception, leads to the seeking of a 
edy for these ills. 



Ik The only remedy is declared as the Lord. The ways to attain 

■ Bim are described in detail. 

B A mention is made of the saving grace of the Kali age, which 

lb the easy way of attaining Him. 

I The way to realise the goal of release is described as Yoga 
^■Beditation) with its eight ahgas - which will lead to a realisation 
■f the nature of the Ultimate Reality. 

J TTie terms Bhagavan and Vasudeva are explained. The in- 
^Binsic supremacy of the Brahman is described* 

■ Then follows tlie ancedote of the cousins Ke^idhvaja and 
fcfihdikya; the teaching of KeSidhvaja to Khandikyaregarding 

nature of Moksa and the way to achieve it throu gh Astatlga 
■Toga; the ultimate aspiration of the human soul and description 
Hthe ^ubhasraya (the auspicious refuge of the mind in medita- 
■on) which is the form of Visnu in all its beauty and effulgence 
■^vya Mangala Vigraha) follows. Constant meditation on this 
Inth devotion wiU obtain for the aspirant his goal of Mok$a. 

I The narration of the Pur^a is concluded with the listing of 
■e merits of the Pur^a, the phala-§ruti, a hymn of praise to 
K$nu, and a benediction to all mankind. 

I The questions Maitreya asked were of a general nature, as to 
|ne origin and nature of Creation, the Creator, and so on. He 
^oes not specify the Deity about whom he wishes to learn. So 
there is no pre-conceived bias as to the identity of the Creator, 
the Para Purusa, as in certain puranas like the Laihga. 
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This and the sage's own account of how he was blessed wittr 
the knowledge of the Supreme Being 'as it is’ "devatS 
paramarthyaih ca yarMvoi vetsyate Wiavan", gives added weight 
to the authority of the Purana. Yathivat is interpreted by SiT 
Visnucitta as - 'without doubt or erroneous knowledge 

High praise coming from Yamuna shows the important 
place the purana holds in ^ifvai^va tradition, and the reason 
why it has been so profusely quoted from. It has been recordedl 
that nearly a thousand verses from this text have been quoted in 
various situations by different teachers including ^ahkara«^ 
Yamuna, Ramanuja, Para^ara Bhatta, Sudarsana Sun, VedanUK 
DeSika and commentators on the TiruvSimozhi. 

Certain statements, however, probably because of their brevity^ 
lend themselves to more than one interpretation*® and this is 
where the commentators step in. Each interprets in the light of 
his philosophy and belief. In the " Vijnucitfiya", the author very 
c'fearly explains these passages in the light of Sri Ramanuja's 
teachings. His views hold credence, as he was a contemporary 
and direct disciple of Sri Ramanuja. 

The Bhumika to the V.S.P. edition of the Visnu Pur^a says 
" Brahmanantargatametaf puranaifi nama viSvasya purvavasthi 
pratipadakarh vedartha nirupakam." 

'This Purana is mentioned in the Brahmanas, and shows the 
previous states of the Universe, and proves the meanings of the 
Vedas.' 

^ri AJavandar (Yamuna) has set Ihe seal of authority on the 
Visnu Purana, by classifying it as a 'Ratna'. 



NOTES 
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14. 


V.CJ 1.1,."pranipatidibhih upasadipanniya sacchisyiya 

sadSc^avata tatpr^thena gunind svadhannanii$thlnavinjddhe manah 
prasddakara samaye puiwaih vyakyeyaifi iti lastradai^anil." 

V.P. I. i .26 - 'Turaijasariihitakartta bbavan vaisa bhavi^ci." 

For a detailed commentary of De^ika on this, refer Sl R. bha^ya, v,4, 
Wilson, preface, p.21, fn.41. 

Ref. BhOmika to V.S,P. edn. 

*'Sargafica pratisargaica vaiiiSo manvantaitm ca| 

VaifiS^ucaritaifi caiva pur^ath pahcalaksanamjr 

(See Vi?nu, Malsya, Vayu and other Puranas; also Amamko£a). 

Ref Wilson*V.P. Preface, page Ixi* endof fi^t para. 

See Bhutnika to V.P, P,B.A.'sEdition 

"VaSisthafi ^aktih ParaSarah Vyasah ^ukah ityevaiti paramparike^u 
paheasu maharsi^u Parasaropajham hi puranapranayanam" 

See fh.5 on p.3 

See BhOmika to Vi^nu Purana (V.S.P.Ecln) 

These six arhias seem to be the pOrvabhaga, (the first part) of a much 
more extensive Visnu Purina. It is said in the NamdTya Puraijia 
(purvabhaga, the fourth part, 94th adhyaya): 

"Trayovimsati sahasraiti sarvapatakanaSanam| 

Yatra adibhage iiirdijtah sadam^ah saktrjena ha||" 

Ref. V.P. Wilson, p,5, f.n.l6, 

"How was the world created? By Visnu. How will it be? At the periods 
of dissolution it will be in Visnu. ^ence proceeded animate and 
inanimate things? From Visnu, Of what is the substance of the world? 
Vi^nu, Into what has it been and will it again be resolved ? Visnu. He 

Is therefore, both the instrumental and material cause of the Uni¬ 
verse". 

The four categories of Iife-deva,manusya,tiryak and sthavara - Gods, 
men, animals, birds and lower fornis of animate beings, and fourthly, 
the inanimate, mountains, trees and other plant life, right down to a 
blade of grass. 

JambQ, Plaksa ^almali, Kusa, Kraunca, ^aka and Puskara (See V P 
n.Z5). 


15. Lavana, Iksu, Sura,Sarpis, Dadhi,Dugdha and Jala, - Salt, Sugarcane 
juice, Wine. Ghee, Curd. Milk and Pure water (V,R 11.2,6). 

16. Indradvlpa, Kakru, Tmnraparna, Gabhastinian,NagadvIpa, Saumya, 
Gandharva and V^na (V*P JI.2.6and 7). 

17. Wilson translates Siriisumara as "Porpoise", with Dhruva situated in 
the tail 


18. See Wilson V*R (preface xxii) "There occur passages in which the 
difficulty arising from the subject itself is enhanced by the brief and 
obscure manner in which it is treated," 




Chapter IV 


THE VISNUCITTiYA 

ThePurana being in the form of responses of Sage ParaSarii| 
to his disciple Maitreya*s questions, the commentary also lists 
these questions as the basis of the narration. Visnucitta, at the 
very beginning of his commentary quotes ^ri R^anuja'. What 
Maitreya desires to learn from his teacher is Brahma Svanlpt| 
(the particular nature of the Supreme Being), His Vibhutis (su¬ 
per human powers and wealth), ways of worshipping Him and 
the rewards of such worship. Maitreya knows from his previ¬ 
ous experience of studying under him, that the sage is no dilet¬ 
tante, no ordinary teacher, but has a thorough knowledge of all 
the Vedas, and in addition has been blessed by Pulastya and 
Vasistha with the gift of knowing the Truth, "exactly as it is" 
("devataparamarthyarti ca yathavat vetsyate bhavan"). 
Visnucitta explains this as, "You shall know the Devata, the 
Supreme Reality, with His glories, His divine form. His quali¬ 
ties, His activities, and His essential nature, without doubt or 
eiToneous knowledge, exactly as He is". 

Another aspect which distinguishes this Purana from others 
is that the questions asked are general, such as how the worldl 
was, shaU be again, whence it originated, where shall it returoj 
and so on. They do not seek to know about a specific deity, 
thus eliminating bias in the answers. But the answers very spe¬ 
cifically and persistently point to Visnu or Narayana as the Su¬ 
preme Realtty: the Cause of the Cosmic Functions, the ultimate 
goal of all human endeavour, and the only authority who can 
grant Vft Ayi 


95 

This is the Truth declared in the Upanisads, which the Pu raria 
irates in simple language. 

The answers to the first six questions, from "Yatha 
;adbabhuva" to "layame^yati yatra ca" {V.P.I.1.4-5)2 deal 
the particular nature of Brahman. Visnucitta quotes 
^akara (Ramanuja) here as saying that since Brahmasvanipa 
what is established by Sruti statements like " Yato va imani 
itSni jayante", that quality is what is inquired into here. The 
6 of Brahman is declared in the Narayana-anuvaka and other 
iti passages. All the statements and references found scat- 
in various texts, are collected and connected to Narayana 
the Supreme Brahman by the Samanya Vi^e^a nyaya^. This 
the "Upabnhhanam" accomplished by the Itihasas and 

I rtijas, which are composed by sages who have a thorough 
jwledge of all the branches of the Vedas.'* 

In "Yatha babhuva" and "bhuyasca yatha bhavi^yati", the 

sstion is whether the process of creation is the same in all 
ications, or different in different ages. The questions on Srsti 
id Laya include Sthiti also, as the answer "Sthiti samyama 
sau" indicates. 

Since the question "yatasca etat caracaram" [Whence is this 
irld of animate and inanimate principles? What is its source?] 
ilates to the Nimitta and Upadana Karanas, (efficient and ma- 
;rial causes) the first part, "Yanmayarh" has a different pur¬ 
se, It is asked "What or Who is the Atma-the Inner Control- 
ler-of die Universe which is subject to the actions of Creation, 
Sustenance and Dissolution?" The answer is "jagacca sah" [And 
the world is He]. Visnucitta makes it very clear here that the 
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jagadatmakatva. His constituting die Atma tff Self of the World, 
is as antarySLmin, the inner controller and not due to 
aikya(oneness), identity of the entities. ( natu 
vastvaikyakrtam"). What is meant here is tadatmya-having Him 
for Atma and not tadaikya-fnuraerical identity)-of the two sub¬ 
stances. The phrase "jagacca sah" ['The world is He'] is use<^ j 
here as a case of Samanadhikaranya.^ 

In the question "yanmayaih" (what does the world consirt i 
of?), the suffix 'mayat' is not used in the sense of Vikara (modir 1 
fication) as upadana, as there is another question relating to that,! 
" yatascaitaccaracaraih". If taken in that sense, this separate queSr j 
tion would be redundant (vaiyarthya). Nor is it used in th«l 
sense of the word to which it is added, (Svaitha) as in the ext 
pression Pranamaya. If it were, the answer would 
" Visnureva"-["Visnu Himself], and the answer "jagacca salj" 
would be inappropriate. If the answer is 'Visnu is jagat' 
Svartha, in "Yanmayaih" it will negate jagat, as in "sthanure 
na purusah" [It is a pillar only, not a man]. If mayat is taken i 
aikya, also, it will mean "n^ ;orld, only Visnu" ("na jagi 
visnuriti"). In both cases, it will be opposed to :§rutivakya 
Therefore mayat here is used in the sense of pracurya (abi 
dance)*. Since the entire Creation is His Body, the sense 
excessive abundance is reflected in the answer " And the world ] 
is He", declaring the ^ariratmabhava [the body-soul relation¬ 
ship], which is the pradhana pratitantra (cardinal tenet), of' 
Vi^istMvaita.^- 

Otherwise. all these questions and answers would be irrel¬ 
evant in a $astia devoted to establishing a Supreme Principle 
devoid of all attiibuies. If such a Nirvi^esa Brahman were to be 
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pted. the question would be "What is the basis of the illu- 
world?" and the answer can only be "Pure intelligence 
evoid of all attributes." The oneness of the world with Brah- 
i is due to the invariable association of the two, in the rela- 
ship of body to soul. The statement "jagacca sah" ["And 
! world is He"] however, does not imply the oneness of sub- 
nce between the world and the Brahman. If the second posi- 
1 were true, all the ^ruds proclaiming His myriads of auspi- 
■S qualities and His being the antithesis of all that is evil or 

^ sirable,wpuld be stultified. Also, if Pure Intelligence, de- 

W of all attributes, is equated with jagat as aikya (oneness) of 
Stance, this Brahman would also be the locus of all a^uhha 
auspiciousness). Therefore, the S^anadhikaranya can only 
'■n the body-soul relationship®. 

Recalling the circumstances of his becoming a puranakarta, 
the boon bestowed on him by Pulastya and Vasistha, his 
ndfather, by which the l^trarthas were made manifest to him, 
isara says, So'harii vadami", indicating his eligiblity to be 
acher. V.C. prefaces his commentary thus by vouschafing 
rthe authority of the composer sage. Ramanuja also refers to 
as "Smrti" on an equal status with Bhagavad Gita, and as 
'Ta. Para^ara, knowing that his disciple's chief interest lay in 
tag taught about that Truth that is the Cause of the cosmic 
feation etc., and the relationship in which the world stands to 
Km, he starts answering that important question first, and in so 
g, gives the chief purport of the F^irana in brief. 


So to the question " How did this world come into existence?"- 
"Yatha jagat babhuva", he answers " Visnoh sakasat"; from 
the Sahkalpa (Will) of Visnu. The word sakasais explained as 
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kasah-prakaso-jnanaih (intelligence, knowledge). He quota| 
the ^ruti passages "Sa aiksaia lokannu srja" and "tadaiksatt| 
bahu syam" . It can also be explained as "from Visnu" as in 

” AcSryasya sakSSat". 

"Yatha bhavisyati" has the same answer, as the order 
creation is ordained by Bhagavan, in succeeding periods, e,x-^ 
actly as they were in the previous ones; just as the seasons ap-^ 
pear in each succeeding year, exactly as in the previous year, iaJ 
the same order, and with the same characterestics. To the que« 
tion " linamasld yatra" "where, into what, was it absorbed?"J 
the answer is "tatraiva sthitam". " It is aborbed in Him only”J 
The resolution of the effect into the cause is what is known a 
laya. " Sthitisamyama karta'sau" is explained by the V.Cj 
thus; Sthiti is of two kinds, sustaining life from inside as iiH 
dweller (antaratma) as stated in Srutis like " Yena jatani jivan^'*J 
and the second kind, sustaining from outside, in the form of thd 
nourishers of the world, the sun, moon and others. Sarnyama® 
Sarhhara. Destruction, is also carried out by Him in the form dll 
Agni, Yamaand others. 

In the work of sustenance and dissolution carried on fro® 
outside He is described as "sthitisamyarnakarta". In the sustw 
nance from inside. He is described as "Jagacca sah". Thiffl 
alone is the answer to the question "Yan-mayarh" which re¬ 
lates to the relationship between Jagat and Braliman. 

The sage thus sums up in brief the main idea of the Parana:, 
"The world came into existence from the WiU of Visnu. and it 
is existent therein. He is the cause of the preservation and de- 
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action of this world, and the world is Himself."” ( M.R.. 
Qg.Tr. of ^r. Bh. VoU.p.l37). 

Having thus condensed the Vedic truths found in the Ehir^a 
>one terse verse^“, he elaborates on this capsule teaching in the 
St of the Purana, digressing as and when Maitreya's question- 
ig leads him elsewhere. He starts by saluting his 
lanadevata, N^yana, in His various forms, describing in 
lous verse, Bhagavat Svarupa— the essential nature of the 
preme Being. 

With this introduction, this study proposes to present the 
ious aspects of ViSistadvaita under the captions Tattva, Hita 
ad Puru^artha. 

rATTVA 

|i. 

j ^Three Realities are accepted in VilistSdvaita as has been 
Qtioned before; Cit, Adt and IS vara. Of these, Acit is the 
entient Principle, consisting of Primordial Matter and Time. 

1 description of Acit as found in the Visnucittlya is attempted 
|the following pages, with references to Ramanuja's treatment 
fthe same, where warranted. 

tCIT 


|:Primordial matter, which forms the substance,the source 
Merial, out of which the visible Universe is fashioned, is 
)wn as Pradhana and Prakrti. In the causal aspect, or 
ranadasa, it is subtle (Suksma) and is described as avyakta 
(not made manifest). In this state, it is one, indiscrete mass. The 
sage refers to avyakta as aksaya, because it does not change in 

its entirety. Visnucitta explains this word here as (akrtsna 
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parinami). Avyakta, the uncreated state of Eh-adhana, is no^ 
subject to decay; it does not have (require) anything else as suih 
port, it is not measurable by DeSa or Kala (Space or Time| 
because it has no dimensions. It is not aged by Kala, because in, 
laya Kala has no divisions, it is akhanda and is also in a subtle j 
state. Avyakta possesses the three gunas of Prakrti - Sattv^; 
Rajas and Tamas, but it is stable (dhruvarh) because the guija^ 
are in equilibrium. In this state of quiescence it possesses n® 
qualities of sound, touch etc., and hence cannot be apprehen(k|l 
by the senses. Nor does it have any forms.” It is called Suk^n^ 
Prakrti, is eternal, conLaming in itself sal and asat—cit and acite 
like fire in wood“, j 

This avyakta, the source of the Universe is without beg^J 
ning, birth or end. And everything, matter and soul, were all 
absorbed into this at the time of the prakrta pralaya and beftn 
Creation, as waters absorb salt (ambhaseva lavanam). I 

This avyakta. as also vyakta, purusa (jlvatma) and kala, aJ 
all but different prakaras (forms) of the Lord‘d, and their natun 
existence and activities are all under His control. They foiJ 

His body. But the prakaxin, the Brahman does not under moiM 
fication(avik^a)* I 

There was neither day or night, nor sky nor earth*'*. TheiJ 
was no darkness, and there was no light, other than HiaU 
Pradhana, devoid of its characteresties of sound, touch and sol 
on, could not be apprehended by the senses. Only the One, th^ 
Samasti Purusa, the Supreme Brahman, Was**. H.H.WilsOi^l 
comments that as Pradhanika is a derivative word, it can also be 
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sed attributively in the sense of having, conjoined with, 
idhana, (qualifying Brahman)**, 

Thus Avyakta, containing in itself Pradhana and Purusa 
itter and soul), quiescent, abides in Vi§nu in laya, awaiting 
dion, like fire in wood, in subtle state. 

As Vyakta in the KaryadaSa, as the effects of creation, 
Ifeadhana or matter is many, gross and manifests in a variety of 

“♦isible forms. 

In the created state, Prakrti stands in reladon to the Purusa 
ifa) as Vikari (subject to change): while the latter, the Bhokta 
njoyer) who has to undergo the fruits of his Karma through 
Ese various bodies of matter, himself remains immutable. 

At the time of creation, from Visnu's Form, were produced 
?o forms, Pradhana and Purusa. And His other form is Kala 
r which these two are either joined or separated, in Creation 
id Dissolution. So, Vi^nu Himself stands as avyakta, vyakta, 
isa and kala. The pre-eminent form of Visnu is purusa, 

:ause of his kartrtva, bhoktrtva and cetanatva (doership, 
njoyership and sentience, in relation to prakrti). These four 
IS in due relation to each other, immutability, enjoyment, 
without sahkara (mixing) are the causes, in Creation, etc, as 
tities, knowers, and existence. With these four ingredients 
le creates. Pradhana and Kala are insentient, and do not have 
he activities of doer and enjoyer. Pradhana or Prakrti can be 

ctivated and enjoyed only by the soul inhabiting them. It is in 
a constant state of flux. All material bodies undergo a series of 
changes, but these do not affect the soul inhabiting them. 
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Emphasising the impermanence of the body and the eter 
nature of the soul, the sage describes five stages a body inevil 
bly undergoes - "janmadi-paheakam" . These are birth, chi 
hood, youth, old age and finally death. 

When the time is right for Creation, the Supreme Being; 
the form of Kala agitates Prakrti and Purusa*^, disturbing 
etjuilibrium of the Gunas. This sets in motion the process 
Creation, which will be described in greater detail later, uni 
the caption I§vara and his Jagadvyapara (Cosmic activities), 
is sufficient to mention here that Visistadvaita accepts the tw 
four evolutes listed in the Saiikhya system'*. with one very i 
portant difference. The Saiikhya system holds that Pr 
evolves spontaneously in the presence of Purusa, (that it e 
its K.artrtva). ViSi?tadvaita mainiains that Prakrti evolves 
the Saiikalpa of the Lord‘d. Visnucitta says in this context, 
it is asked, since Pradhana etc, is the cause of Creation, how 
causality be attributed to Visnu?", the answer is " Vyaktai 
tadadhina svarupasthiti pravrttitvena tacchaiiratvat tad visisl 
Visnoh k^anatvarii nanupaparmaih." [Since the nature, s 
nance and the course of the existence of vyakta and other for]| 
are dependent on Him, as part of His body, it is appropriate 
Visnu is the Cause of Creation.p*' 

Just as avyakta emerges from the Supreme Being at the ti 
of Creation, Vyakta elements are absorbed in the reverse ord 
of Creation, into avyakta, aksara and fmally into the Supre 
Being^‘. 

The evolutes from the Bhutadi Ahahkara, the five elemer 
Akasa, Vayu, Tejas. Apah and Prthivi (Space, Air. Light, Wa¬ 
ters and Earth), along with their tanmatras (special subtle forms 
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ire incapable of further evolurion. So Bhagavan institutes a pro- 
5ess of combining them, referred to as Trivitkaraim in the Smtis, 
nd Panclkarana in Sinrtis and Itihasa Puranas^. Out of this 
i^iipounded material, He creates the Brahmanda - This is the 
jbmasti Srsti. 

r The Vyasti Sr§ti of names and forms follows, through the 
^ncy of Brahma. 

^ The sage gives us a comprehensive and detailed description 
f the manifested Creation - the Cosmos, the seven nether re- 
Pdiis“ , hells, the earth, the six upper worlds, the planetary sys- 
Hns, and the four categories of souJs^, who inhabit these re- 
pwis in various bodies according to their previous Kaimas. 

\ Summing up, after this description, the entire cosmos is 
pcnbed as tadatmakarh - having Him as the indweller, Atma, 
id itself forming His body. The poet-composer expresses this 
! a few beautiful verses. 

chiuwdi cty-tnr i 

rfg<Trtr 

" Yadambu Vaisnavah kayah tato vipra vasundharal 

padm^aia samudbhuta parvatabdhyadi sam 3 mtair' 

(V.P.n. 12.37). 

The Visnucittiya explains this sloka thus: By the statement 
It the waters form the body of Vi^nu, the Earth and all other 

edifications arising out of the waters, the entire Brahm^da 
le Cosmic Egg) is declared to be His body, and Visnu its Soul, 
le upabniihanarti (amplification) of this Truth found in all the 
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Srutis is expressed as the grammatical equatii 
(Samanadhikaranya) in the following lyrical verse“: 

I 

Mtilpw fcfwf II" 

" Jyotimsi Vi§niirbhuvanani Visnur 


vanani Visnurgirayo disa^cal 
Nadyas samudraSca sa eva sarvam 

yadasti yannasticaVipravaryall" 


(V.P.II. 12.38’ 


[The lights are Visnu, the worlds are Visnu, the forests aid 
Visnu, the mountains and the quarters; as are the rivers and thd 
seas; all that is existent and all that is non-existent; He alonelfl 
All, oh best of brahmins! ]. m 

Visnucitta comments that all that is-asti, and all that is nod 
ndsti (cit and acit) which comprise the worlds, is describedfad 
His body, and hence as having Him for its soul. ■ 

This refutes the advaitic interpretation which says "He haa 
all this for His form. But He is no material thing, and the did 
tinctions of mountain, ocean, land etc., are indeed bom out on 
Him and are the outcome of illusion in the Intelligence". I 

All these forms of Acit are created by His Sahkalpa - "taiH 
vijiianavijrrtibhitah", 1 

Elaborating further on the negative term used for acidvastii', 
ndsti, the commentary continues - that the nature of acidvastu is 
such that it is in a constant state of flux. That entity which at¬ 
tains a different state every moment, and which abandons its 
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previous state in each succeeding condition, is completely dif- 
ferent from Cit- (jlvatma), which is not subject to change or de¬ 
cay. Therefore, it is differentiated from Cit, which is asti, by 
using the opposite term, ndsti. He illustrates this point with the 
I example of a lump of clay becoming a pot, then breaking into 
■ pieces - shards, then, -"curnam", which is powder, then rajah, - 
smaller, like dust and finally anu, which is an even finer form of 
the dust, atomic^, This matter, which forms the bodies of the 
immutable jivas whose self-knowledge is Umited acording to 
fteir Karmas, can it ever be described in the same terms as the 
ietemally unchanging nature of the jiva, which has no begin¬ 
ning, middle or end? The question is rhetorical and the answer 
is "No". No acidvastu can be described by the word "exis¬ 
tent" or "asti". That term is only for the immutable atma which 
is of the nature of knowledge. 

The terms avastu and asat and ndsti are not used in the sense 
of insignificant, illusory or false as in mayavada, but in the sense 
of its being subject to destruction. There is nothing, no object in 
I the perceptible world which is not subject to change and decay 

( caused by Time. 

KALA - (TIME) 

^ Kala also comes under the classification of the Insentient 

j locality or Acit Tattva, It is also a prakara or mode of tlie Su- 

[preme Being. "Kalasvaiupaih Visnoka Yanmayoktam" (V.P. 
1.3.6.). It is the Sahakari Karana, the accessory cause of the 
' Cosmic activities of creation, etc^. None of them can take place 
without the influence of Time, which is eternal, having neither 
beginning nor end. As a crucial factor in the evolution of Prakrti 
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and Purusa, at the time of creation, it is not absorbed into Prakit% 
at laya, as everything else is; it is absorbed directly into the 
Paramatman, as Prakrti and Purusa are^“, 

In tlie state of dissolution, there is no day or night^^, or other 
divisions of Time, because the factors that cause them, like the 
sources of light - the Sun and Moon etc., are all absorbed in 
Suksma Prakrti. But Kala though not in sthula form, exists in 
subtle form, where it is akhanda or indivisible. This is indi¬ 
cated by the usage of the verb "asit" in the verse below {fn.3) 
which predicates a state of existence. Our author quotes scrips 
tural authority to show the Paramatma's control over Time*^. 
Time being without beginning or end (Kalasya anadyantatvat) 
there is a continuous process of Creation, Sustenance and Dis¬ 
solution^* . 

At the end of the parardha of laya, when the situation is ripe 
for the initiation of the Sr0 process, Kala becomes conducivfe 
to it, and manifests in gross form (sthula). Tlris form of Kala, 
known as khanda, is divisible into units, ranging from the smaflr j 
est units of kastha and nimesa to the time - frames of the gods 
and Brahma up to a 'para' or 'dviparardha', as the duration <rf 
Brahma's life is known’^^. This is a hundred years of Brahma's 
days. These divisions of Time are the same in all systems. 

All this magnificent creation consisting of mountains, rivers, 

oceans forests and the wonderful variety of life found in them, 
the fourteen worlds, the Sun, Moon, Stars and all the planetary 
systems, all the souls inhabiting them, from Brahma to an ant, 
are all part of His ViWiuti, or glory^^. The created Prakrta uni¬ 
verse is His Lila-ViWiuti. + His own domain, of aprakrta Buddha 
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/a is Nitya Vibhuti^'*, where Prakrti does not exist, and KMa, 
igh present, has no authority, (na Kalastatra vai prabhuh). 
[ Lllavibhuti, Time rules the lives of all created beings, from 
. Ihe movements of the sun and moon, which cause day and night, 
laU the astral and planetary movements, and through them the 
'fives of all the created beings, governed as they are by the divi- 
■ons of Time, in Sthiti. Four kinds of prajaya tpratisancara, laya) 
|»e described, effected by Time, and affecting all of Prakrti and 
isa. They are the Nitya, Naimittika, Prakrta and Atyantika. 
itilson translates them as perpetual, occasional, elemental and 
solute. 

The Nitya is the on going, perpetual destruction of all things 
t are bom or created. These are caused by the progeny of 
^ lamia, listed as Death, Sorrow, Disease, Old age and others, 
'ho are all described as terrible forms of Visnu which cause 
toe Nityapralaya^-'. 

The Naimittika or Brahma occurs at the end of a Kalpa, which 
is a day of Brahma (a thousand catuiyugas), and lasts an equal 
period of his night. Brahma enters Vi§nu who sleeps during 

;tois period. The Supreme Brahman, having Caturmufcha 
^rahma for His body, creates in Krtayuga and destroys in Kali. 
An uninterrupted succession of such catuiyugas follows, till the 
biakrta Pralaya. The first and last yugas gain importance thereby. 

j Prakrta Pralaya: The duration of the life of Brahtna is called 
a 'para' consisting of two half-paras or dvipar^ddha, and is a 
hundred years of his days and nights. At the end of this period 
all things created at the time of Sarga, all the discrete entities, 
which are the effects of Prakrti^ are absorbed ap:ain. into the 




Cause, Mulaprakrti or Avyakta in an order reverse to creatiait 
This is called Prakrta Pralaya or Maha Sariihara. Avyakta an 
Jiva are finally absorbed in the Supreme Being, Visnu, and re-l 
pose in Him till it is time for creation again. [Kala is not ab^ 
sorbed in Avyakta, it is absorbed directly into Brahman]. 

afr8ift mImcI oh Rt ^1^?! fW! n't 
- 1 ■ 

" Avyaktarh aksare liyate ak^aih tamasi liyate tamah pare; 
deva ekibhavati” iti Sruteh'. 

The Atyantika Pralaya is the release of the individual sou|| 
from Sarhsara, as and when it attains Moksa, after the complc^j 
destruction of his karma and avidya(ignorance). For him the<4| 
is no re-birth (apunaravrtti). In the other pradayas and in susup|i j 
and utkranti (death) there is rebirth, because his karma is no 

exhausted. 

To recapitulate briefly the essential nature of the AcittaC 
or the Insentiant Reality 

Acit is Satya (True) and Nitya-(Etemal) like Cit and ISvara^j 
but subject to modification(Vikaraspada), and the locus of the J 
three Prakrta gunas of Sattva, Rajas and Tamas. (gunaSraya). It | 
is present as suksma (subtle) and sthula (gross) forms. It is suIh | 
ject to growth and decay. It is the material for the creation of the- 
Universe. If forms the body for the individual souls, one for 
each, and both together f«m the body of the Supreme Being. 
Prakrti (Nature) is part (rfgod's Vibhuti, and its beauty is due to 
His being its indweller. 
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It being acetana, without sense, has no kartrtva (capacity to 
do) or bhoktrtva (capacity to enjoy). It has no self-knowledge 
or knowledge of other things. 

IT 

The individual souls are collectively referred to as Jiva, or 
the Cit Tattva. Is vara is also 'cetana* or sentient, but He is supe¬ 
rior to and different from the jivas. Sometimes they are referred 
10 in the same terms, and it has to be understood from the con- 
ixt and from the commentary, which is meant. 

The individual soul is of the nature of knowledge-jn 
ivarupa. People, through erroneous knowledge, see it as the 
ibodied form it takes due to its previous karma, as deva, 
lusya and others. The bodies are real; only the perception of 
atma as the body is delusion^*. 

“tTR" I 

3T!$^grpT qi gM' i jg t II 

" Jriana svarupamakhilam jagadetadabuddhayah I 
svaruparh pasyanto bhramyante mohasamplavell" 

(V.P.I.4.40). 

The commentary says here, "atra jnanasabdena jnana 
inasaralvat pratyagatma ucyate] nay am slokah paravisayah". 
[le Visnucittiya says, this sloka is about the individual soul, 
ad not the Supreme Being. Ignorant men are unable to distin- 
aish between body and soul, how can they hope to know the 
Supreme Atma? 

The Advaitins interpret it thus; This which appears embod¬ 
ied belongs to that Supreme Brahman who is of the nature of 
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Intelligence. Those who are ignorant perceive it, on account o 
erroneous knowledge, as though it were the world. All the woriii 
is jhana svarupa, but the ignorant look up on it as though it wen 
made up of material bodies and things and are whirled about U 
a flood of delusion. Tliose of pure mind, and know what is jj 
ana lookupon the entire would as of the nature of jhana, and at 
the Supreme Brahman Himself.fV.P.1.4,39-41), Visnucitta ia 
terprets this thus: those of pure mind who have knowledge, ped 
ceive the entire universe made up of diverse forms (such as dew 
manusya and others) caused by the modifications of prakrti,ii 
indwelt by souls who are of the nature of knowledge and wW 
form the body of the Supreme Brahman. j 

At the time of Creation, the Supreme Being Creates, but 
is only the Causal Agent of Creation, the souls attaining ihei 
bodies according to their previous karma^^. " Srjya ^aktayaU 

is explained as "Jivanam pracina karma vasanah" aid 
"Svasaktya" as "Svakarmabhih". "devadi vastu svakarmaM|| 
tadrOpatam niyaie". The soul attains its body which is decidej 
by its previous Karma. God is only the Causal agent as farij 
Creation is concerned^®, There is no partiality or mercilessned 
on the part of the Creator.{no 'vaisamya' or 'nairghmya'). ] 

Thus Cit, the individual soul, is shown to be an entity diffed 
ent from the material body it inhabits. It is further established 
that the jivas are many numerically, one inhabiting one body, 
however big or small-supporting the bahujivavada ol 
Visi.stadvaita. There are as many atmas in Samsara as there are 
bodies. But they are all of the same nature of jhana (knowl¬ 
edge) and purity. For this reason, and because they do not pos¬ 
sess the qualities of the bodies belonging to the various jatis 
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(Species) in themselves, it is not possible to distinguish one atma 
from another and so the question "Who are you?" and the dec- 
laration that I am such and such", become meaningless^®. The 
l^ge of the phrase "mattah anyah" (other than me) posits dif- 
Iterent entities. Therefore this statement does not mean the one- 
I Bess of the various entities in the Advaitic sense. It only means 
| tfiat all atmas, free of their bodies, possess the same qualities of 
re knowledge. 

Visnucitta refutes the atmaikatva pakjia of Advaita by the 
Bruti statements "nityo nityanSih, cetanascetananam" and 
^aharh tvarh ca tatha anye". The contention that atmas have 

Ferent forms, is also refuted. 

The atma is atomic in size, whatever the size of the body, 
id has no parts. It cannot be divided. 

Concluding the prakarana on dehatmaviveka (the distinction 
stween body and the soul), Visnucitta says -"andhatamasi 
csinimilane ca niravayavatvena atmanah pratyaktataya ahaiii 
ti bhasamanatvat idambuddhibodhyarh adrsyaparabhagaiti ca 
iro adi natma, na ca atmano avayavah". [From the fact that 
[even in pitch darkness or when the eyes are closed, the con- 
iousness of the atma as something apart, different from the 
)dy, and having no parts, shines forth, it is clear that there is 
>mething superior that cannot be perceived and which causes 
le realisation of " I" ness. The parts of the body like the head. 
5tc., are not the atma; neither does it have any parts]. 

Therefore, something other than these parts (like the head, 
neck, torso, limbs etc.,) namely the soul, is present in the body. 
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As Yamuna has saidpah'bui(y; pr;gq;Rt( pfTygqoR ih r.telll^ 
" Ahaihbuddhya paragarthat pratyagartho hi bhidyate"; TTtai 
inner self is different from the external object by reason of its j 
being referred to as'aham']. According to the Sr.Pr., this quota¬ 
tion is from "Samvit Siddhi". Visnucitta also says, 
"Tasmadebhyah prthagatma vyavasthita ityarthah. yathokt^j 
yamunacaryaih 'ahaihbuddhya paragarthat pratyagartho hn 
bhidhyate'iti.’'(V.C.IL14.103.) 

The Paramatma is different from the jivatma, and contimajs 
to be different, even in 'samadhi' and 'mukti'. In the verse be-1 
ginning "paramatmatmanor yogah"'*", the commentary says 
"Yogah tadatamyaih, anyatha uttararddhenasahgatehl 
etadaikyam mithya: tatrahetuh:- anyaditi"^*. 

In this veise, the yoga of Paramatma and atma is said to betj 
" paramartha"; yoga means having Him for Atma, as otherwim 
it will not agree with the second half of the verse, which sayw 
that this numerical oneness is false; one substance does not be-J 
come another (does not attain the nature of another). The com 
tention of the Advaitin that thejiva loses its identity and merges 
with the Paramatma in yoga or mukti is refuted. Visnucitta has 
said elsewhere(V.C.l. 1.31). "If it is admitted that the individud 
soul merges into the Paramatma in Moksa, thus losing its indi: ] 
vidual identity, then Moksa itself ceases to be a human end 
(puru^drtha). No human being will strive to achieve a goal 
which results in his own annihilation. 

The atma is "one"; an indivisible unit, not a collection of 
various parts like the body; it is vyapi - pervading by his intrin¬ 
sic knowledge everywhere; though situated in dissimilar bod- 
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s, is of the same nature; pure, without blemish, by his own 
ential nature; devoid of the prakita gunas of Sattva, Rajas 
ad Tamas; he is superior to Prakrti and is not subject to the 
bhava Vikara^^ ending in decay and death. He is not af- 
cted by hunger, thirst or other afflictions which the body is 
abject to. He is 'Cetana'-Sentient, 'svayaihpraka^a'- aware of 
iself as "I", 'Sarvagata* - all pervasive, pervading theperish- 
ble elements like fire and water by his Sauksmya (subtle na- 
re) being anu"*^ (atomic in size); and therefore not subject to 
ng or drenching^ etc. He is immutable, imperishable. 

The atma, "Puman" is ail pervasive, not by 
ramamahatva’’- extreme magnitude, like the akaSa, but be- 
jse of his extremely subtle atomic size, and (being without 
ts) he is present in all insentient entities however minute. 
Jt he is not capable of moving from one place to another by 
iself and can do so only through a body, (see " Visnu cittiya", 
.15.24.). This is because of the absence of action in 
lembodied souls. Thus, even though the soul is formless by 
ature, he travels through his asraya (the body) as a lame man 
es with a vehicle. 


The jivatma is of the nature of parajnana (knowledge of the 
ipreme) as different from the visayajnana (the knowledge per- 
ing to worldly things); of the nature of Sukha-Samvit (Bliss 
id Knowledge); not one with the perishable identities of gods, 
len and others, ever - m the past, present or future. He is 
ibhu - the master of his body and the organs of sense and 
'action. He is the karta and bhokta - doer and enjoyer. Free of 
karma, he is Svarat. 





They who attribute the qualities of deva, manusya and otha 
to the Soul and consider them as of various characterestics ai 
in delusion. The soul attains the appearance of difference, ju; 
as the wind, blown through the various perforations of a fluti 
though the same, is transformed into various musical notes e 
the "sadja" "rsabha", etc. (V.P.II.14.32). So while emphasisifll 
the sameness of the atmasvarupa, this stanza also establishes th 
plurality of souls, which is an important doctrine of Visistadvaiti 

The advaitins interpret "Paramatma" as the Supreme Sei 
and declare oneness of the souls with Him. 

So, according to the Sage, Paramartha — the highest knowl¬ 
edge — is the knowledge that aU differences vanish, once Kamvi 
is destroyed. 

The important thing to know, besides the above, is this; All 
creation, consisting of sentient and insentient entities, is the form 
of the One Who is known as Vasudeva. All this is His Body.'**, 

So the phrases saying " Know this to be one" applied to the 
individual soul means only similarity in their nature of knowl¬ 
edge (jhanaikak^ata) and not identity (Svarupaikatva) of theiri 
forms. This is the non-duality intended here. Further, the state-; 
ment that the world of Cit and Acit forms the body of Vasudei^ 
shows that the sage does not hold the opinion that there is abhedti 
(non-difference) between Paramatma and alma (the Supreme 
Soul and the individual soul.) The non-difference between the 
Atma and ParamMma is seen as tadatmya, with the Supreme 
Atma as the Soul and the jivatma as the body. 

So the individual soul resides in his body of acit, sustaining 
If, controlling it. using it and experiencing the fruits of his karma 
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ough it; and is himself, (embodied), the body of the Supreme 
i, Who is not affected by His association with Cit and Acit 
ifliis mannef*®, being beyond karma. 

Atmas exist in three states: baddha-those bound in saihsara; 
a-those who have been baddhas and have attained moksa 
are liberated from the cycle of births and deaths; and the 
fas, who have never been in sams^a and are eternally liber- 
i. Visnucitta mentions these in commenting upon the terms 
idhaya", "nityaya" and "paraniatmane" in the verse 
^vikaraya suddhaya-" etc., (V.P.I,2.1). 

The essential nature of the atma is dasya (servitude, service) 

I the Paramatma, and is in the relationship of possession and 
esser - (Svarh and svami)^’. The word "Svaiii" in the verse 
.1) refers not only to possessions but to his own self, ahaih 
aeti - (I am mine) and not the se^a or dasa of the Paramatma. 
^ARA 


ji The "Sntattva". the Reality that is Sri or Laksmi. the con- 
of Narayana, is considered a part of the Isvara tattva be- 
use of her position and inseparable association with Him. 

! is always "Srimannarayana", This is dealt with briefly but 

rly in the "Visnucittiya". 

iswering Maitreya's question as to how Laksmi, (who it is 
til known), appeared in the churning of the Milky Ocean for 
arta (nectar) could be born as the daughter of Sage Bhrgu 
id Khyati, sage Parasara explains that Laksmi is eternal, like 

isnu, she can also appear and disappear (avirbhava and 
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tirodhana) according to circumstances, just as He does. Shei 
eternal, she is the "Jaganmata" (Mother of the world). Shei 
constantly associated with Visnu (or Narayana) who is 
Jagatpita (Father of the world)^. 

She, who was first bom as the daughter of Bhrgu and Khyat 
disappeared from the world by the curse of Durvasas^^ on Ind 
The former was angered by Indra's careless treatment of i 
celestial garland given him by the sage, by his arrogance, 
cursed him saying that the 5ri of the three worlds will be lost* 
She appeared again from the ocean of Milk, at the time of ( 
churning for Amrta. 

Just as Visnu is Sarvagata (aU pervasive) she is also Or 
present, " Sarvagato Visnuh yatha-yatsvabhavah, iyamapi taf 
-tatsvabhava iti". (see V.C. on V.P. 1.8.17) Sri Visnucitta sai 
here that this can mean an extended application (atidesa) of tl 
qualities like Omnipresence, Knowledge and eternal Existet 
and other auspicious qualities present in Visnu, to Laksmi als 
Athava- Or - he gives an alternate explanation; Bhagavan is 
Omnipresent by His Vibhutva (quality of being unlimited bj 
Space, Time or Object), while She, by Her ^akti (Powers), evta 
though she is anu by Her nature, being associated with 
can also be considered as Omnipresent; "athava Bhagava 
vibhutvena sarvagatah; asyastacchaktivaSadanutve'pi tatra tat 
sandhanat sarvagatatvam uktaiii. iyam ca sarvagata". 

It has to be pointed out in tliis context that whether Sri is anu 
or vibhu is a moot point among the lotlowers of Sri Ram^uja. 
The doctrinal differences between the Tehgalais and Vadagalais 
which surfaced in the thiiteenth century, are eighteen in num- 
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ber, of which the essential nature (Svarupa) of Sri is of great 

tawrtance. The passage of Visnucittiya quoted above is found 

■ all the three editions consulted for the present study^', and it 

^egorically refers to Sri as "anu". 

i 

'■ Further, the inseparable nature and sarvatmakatva (being the 
soul of all things), is illustrated by a long list of examples. To 
^ntion a few: 

Visnu is the Meaning; She is the word (speech). She is Nyaya 
Isstra; He is Nyaya. He is the Creator; She is Creation; She is 

flie Earth; He is the support; (Bhudhara) Kesava is the Sun; 
Ifamalalaya (LaksmI) is His effulgence. 

He is the Moon, She is the Moonlight, always present with 
|im. Govinda is the Ocean; She is the Shore. He is the Gods; 
Bie is their Consorts. Gadapani is the Support, LaksmI is the 
^■kti (power). She is the Light; He is the Lamp,. She is the 
Sreeper, He is the Tree^^. 

The list being endless, the sage says, "In short, among all 
be created categories of gods, men, animals, and others, what- 
rver is masculine is Bhagavan Hari and aU that is femi nin e is 
‘a. There is nothing else, other than They^^. 

All this is Their Vibhuti (splendour, glory, wealth). There is 
othing higher than They. 

Both of them are the inner self of everything in Creation - 
Dod or bad, (she being anapayini). A few instances are men- 
bned as being apt examples. 

She, LaksmI, is described as a 5akti (power) of 
Isnu." avastarhbho Gadapanih ^aktirlaksmih dvijottama!" [He 
i the Support; She is the Powerl (V.P. 1.8.29). 


" Kala kasthamuhuitadikalasutrasya gocarel 


Yasya Saktirna Suddhasya prasidatu sa no Hari^fcl 
(V.P.I.9.45). This is Brahma's stud. 

Visnucitta says here " Saktih-Laksmihl Vigrahaparijs 
paricchadadirvibhutih[! He quotes the ^ruti vakyai 
'Kalamuhurtadi-mayaSca Kalo na yadvibhuteh parinama 
ityadehl". [He and His Sakri, LaksmT are above the infli 
of Time. Time has no authority over Them and Their Vibl 

The word "pranasta" in "pranastalaksmikaih" occurii^i 
Durvasas' curse on Indra^ does not mean lost or destroj 
since Laksmi is eternal and imperishable, as also Her grace, 
only means the disappearance of Her grace from Indra's 
main, the three worlds, because of the Sage's curse. 

Describing the effects of Durvasa's curse. Sage Parasara 
that the three worlds along with Indra became "nissiika". 
reft of Sri's Grace) There was a dearth of bhogyavastu, (objc 
of enjoyment) and herbs and other ingredients necessary fort 
performance of sacrifices.There was no tapas, and there was! 
decline of Sattvaguna.The devas lost their might and were < 
feated by the daityas. (Sons of Did, asuras.). There was a g« 
eral decline in the qualities of a moral code, bke truth, clea 
ness and good conduct. So the entire quality of life was erode 
due to the absence of Laksmi's Grace. 

Yamuna's Catu^slokl conveys the same idea.®* 

The three worlds were lost before, because of the abseno^j 

(withdrawal)of the nectar ofYouramipassionate glances ^ 

U,e restonnion of Yonr Grace, being drenched by the hfe. 
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giving nectar of your glance, though fleeting, the worlds are 
protected and there is a boundless resurgence of prosperity. 

I Both Nayanaracc^ Pijlai and Vedanta Deiika who have 
Dpommented on this Stotra say that the previous sad plight of the 
I fliree worlds was caused by Her neglect and the absence of Her 
UGrace. and not by Her anger, as She is incapable of anger. 

L Indra praises Laksmi, saluting Her, addressing Her by vari- 
Mus epithets, by the principle of SamwMhikaranya. She is the 
iMother and Hari is the Father of all the worlds; and the Uni- 
nnerse of animate and inanimate entities is prevaded by Them. 
■By just being looked at by Her, even people without virtue, ob- 
ilain immediately good conduct and wcalth^^. Even the Vedas 
[are unable to describe Her. She is all kinds of vidya, and is the 
[giver of mukti^. 

L This, in fact, is a moot point but Visnucitta does not com- 
hient much on this passage except to give the meanings of words. 

I Concluding the narration of Laksmi's appearance from the 
firfilky Ocean, the Sage says that She appears with Visnu in all 
[His Avataras. 

SrarTTf 11" 

I " Evaih yada jagatsvarhi devadevo Janardanah 1 

Avataram Karotyesa tada Srlstatsahayinl ||" CV.P.I.9.142). 
Commenting on this, Visnucitta observes: 

"Tatsahayinl-tena saha ayate-gacchatiti tatsahayinl, 
tatsahacarini ityarthah", 
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She is His Sahacarini because She goes with Him every-: 

where^® . I 

iSVARA I 

The Supreme Being, Param Brahma, ParamatmaJ 

Purusottama, Paratattva, Para Punisa - as He is variously refl 

I'erred to, is identified as Narayana or Visnu. J 

The Supreme Being has five statuses - Para - the Highess 
form, as He is in Paramapada or ^ri Vaikuntha, His Celesda 
abode of Suddha Sattva beyond Prakrti or the Material worltH 
He resides there, along with Sri, (Laksmi), - His Chief Cons<^ 

- and Bhu and Nila, who are also His consorts. They are at¬ 

tended by a host of nityas and muktas to whom eternal servica 
to Him and Lak§mi constitutes bliss. In Paramapada, as Para 
Vasudeva, He is Emperor, regal, with lordship or aisvarya al 
his chief attribute. This is His Nityavibhuti, which is the greata 
part of His Dominion - "Pado' syavisvabhutani tripadasyamitai® 
divi". Lllavibhuti or the created universe of Prakrti, is buta 
fraction of this. i 

The Vyuhavaiaras are four in number; Vasudeva, Sankarsapa 
Pradyurhna and Aniruddha. He is present as these avataras in 
the Milky Ocean; each has a specific function. All the Sadgupj^ 

- jnana, Sakti, bala, aiSvarya, virya, and tejas - are present in all 
of them. But Vasudeva has all of the gunas in full, while the 
Others have two gunas predominating in each. This is because 
of their varied roles in the evolution, sustenance, dissolution and 
other cosmic activities. 



■ As Antaryamin He is present in all the jivas as Inner Conlrol- 

■ ler. He is the Soul of the individual souls, pervading all Cre- 

H^adon. 

■ The Vibhava Avataras are those where He descends to this 
J world, in varied forms rimilar to the creatures inhabiting it 

■ (Sajatiya). Of the well-known ten avataras, those of Rama and 
■Krjna are most important, since He, during these incamations. 
■was bom amongst human beings as one of them, and lived 
B^ong them. 

n Area is that aspect of the Lord, which, sanctified and installed 
jjaccording to the rules laid down in the Agamas, becomes an 
^ject of worship. Once installed in such a manner, the Lord 
6as all the powers that he possesses in his Para aspect. 

His qualities of AiSvarya, Lordship, is paramount in Para; 
■Saulabhya (easy accessibility), Sausllya (affability) and Vatsalya 
Rental care and love) increase progressively from Para to Area; 
and is most abundant in the last. Lord Narayana possess all His 
lualihes m full m all these aspects, and a description of his Para 

^ will apply equally to all, though He may choose not to ex- 
Kbit them. 

IBHAGAVAT SVARUPA (The essential Nature of Bhagavan) 

His Supremacy is first declared in the opening verse of the 
second chapteri®. He is the Cause (of the world) but He under¬ 
goes no modification - 'avikara'. Though He is the Upadana 
ifcrana - the material cause of the Universe - He does not un¬ 
dergo change or diminish in any way, from his essential nature 
This differentiates Him from Pradhana or the acetana-(Wn- 
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tient). Since the individual Soul in bondage (baddha) is alstf 1 
avikara (immutable), the Supreme Being is distinguished froui 
him as 'l^uddha' — pure, free from sorrow and karman. Hi^l 
distinction from a mukta. who is also suddha is conveyed by I 
expression ' nitva ': a mukta had earlier undergone kleSa 
karma, as baddha. All these characterestics are common to ( 
nityasQris also. So He is Paramatnia. He is Supreme and has! 

none else Superior to Him*®. 

These few words sketch His Supremacy and show that He is| 
different from and superior to Acit and the three categories ( 
Cit-Baddha, Mukta, and Nitya. The next epithe 
"Sadaikaruparupa"** describes His eternal unchanging Fc 
The first rupa refers to His unique particular nature of posse 
ing powers like the six gunas - Jhana, Sakti, Bala, Ai§va 
Virya and Tejas and His special quality of effulgence, as de 
mined in the Upanisads (Svabhavavaci). The second rupa.i 
Vigrahavaci - speaks of His Divya Mahgala Vigraha*^ 
vine Auspicious Form of indescribable beauty and effulgec 

This establishes that the Paramatma is endowed with unit] 
qualities and has a unique Vigraha. It is not the Nirvi§e§ 
Nirguija Cinmatra (unqualified Pure Conciousness) that is 
ing described here. 

As Visnu, He is all - pervasive and He is the Lord, tsvara,! 
indwelling Cit and Acit, and having everything under His con¬ 
trol. He is not affected by their deficiencies. The term Sarvajisi^ 

pre-empts imperfections attaching to Him because of this Uni¬ 
versal Vyapti. 





123 


Cf.V.C.I.2.1: "atha sarvavyapti laksanamaiSvaraih gimarii 
[ khyapayan visesyaiii nirdisati "visnava" iti, cidacidvyaptya 
prasaktam dosaih pariharati "Sarvajisnava" id. jayo hi parasya 
I svavase sthapanam". Vyapti and Jaya - pervasion and conquest, 
are natural to Him. 

Brahma and Siva are His own Vibhuds (aspects of His di- 
I vine powers). He creates them and acdvates them in their tasks 
I of Cosmic Creation and Destruction, by controlling them from 
I within. The Cosmic Functions of Creation, Sustenance and 
l^^issolution are carried out through Brahma, His own avatara 
jraari and Rudra (Siva)*^. He is the giver of Moksa as Vasudeva 
l(taraya Vasudevaya). He who makes one cross the ocean of 
I Saihsara. Bhagavan is the sole authority to grant Moksa 
(Bhagavataeva moksapradatvaih uktaiti.)*^ (V.C.L2.2.) Hari, 

I as sustainer, is not Bhagavan's Vibhuti. He is His Own avatara. 
No one else has the power to Protect^. He is SarveSvara - the 
Supreme Ruler of all. He is present as Pradhana (vyakta and 
avyakta) Purusa and Kala“. 

He is the support of the world, which is His body, as its ind- 
[welling Soul. He is smaller than the smallest atom, pervading it 
("aniyamsamaniyasaih - prakrteradsuksma vasthavi^esanamapi 
vyaptya tato’pisuksmataram") - (V.C. 1.2.5). He is Acyuta. 
Visnucitta explains 'acyuta' in this verse as meaning that His jn 
Sna does not undergo contracdon in association with jiva. He is 
of the nature of knowledge. He is " atyantanirmalam" " Sarvatha 
malarupa duhkha ajnanadi rahitam". (V.C. 1.2.6) i,e.. Completely 

without blemish, devoid at all times, of sorrow, ignorance and 
such*^. 
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He is the Supreme Lord - Prabhu. He requires no assistance 
in the Cosmic functions, and is independent. He has no birth or 
destruction due to karma, (aja, aksara). He is immutable, imper», 
ishable. He is not reduced in any way in the process of Cre¬ 
ation, by His being the Upadana k^ana as material causes are. 
He is qualified by all kalyaiia gunas (auspicious qualities)®”. 

"Parah paianam" (V.P. 11.1.10). He is the Supreme, Super 
rior to the most excellent by His essential nature, form, qualities, 
lordship and others. There is none superior to Him, and there is ^ 
none indwelling Him. He is His Own Supporti 
"atmasaihsthitah". He cannot be classified by any norms, as 
form, colour, substance, birth or deed, or described by adjec* 
tives denoting jati (species) or qualities. ' 

He is not subject to the changes occuring in the six stages of i 
life, undergone by the soul in Samsara®^. He can only be de-i 
scribed as "Sada asti" - 'Always Is.' There is no point of Timfil 
when He is not. He is eternal, not limited by Time 
(Kal^avaccheda)™. I 

He is not limited by space. He is everywhere, in everything, ] 
and everything is in Him and He is known as 'Vasudeva' be¬ 
cause of this^*. This shows 'desa vastu anavaccheda'. (unlim¬ 
ited by space and object). 

" antarbahisca tatsarvarh vyapya Narayanassthitah". 

This establishes antarvyapti and bahirvyapti. Though He is 

present like space in everything," Vibhu", He is untouched by 
their defects. And He is the Brahman who is to be known from 
the Vedantas - "tad Brahma" 
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^ Anticipating the prima-facie view that imperfections will re¬ 
sult in Him who is the seat of all auspicious qualities and devoid 
of all hsM, by His being the soul of aU things that are the locus 
of modification and limitations, Visnucitta says that His Ind¬ 
welling is due to the body-soul relationship and not due to iden¬ 
tity of their essential natures^^. And this Param Brahman is su¬ 
perior to Pradhana, Punisa, Vyakta and K^a etc. 

This is Visnu's Highest form, excellent beyond anything else 
in Knowledge and Bliss. This is the Supreme Goal, which is 
‘^ored by the nityasOris, eternally. This is the Paramam 
B’adam^^. 

I The nature, existence and activities of vyakta, avyakta, purusa 
and kala being controUed by Him, as His Body, He creates, 
with these as His material, in sport, like a playful boy. Being 

t vapta samastakama (one who has all that He desires). He has 
©thing to gain for Himself, and Creation is mere sport for Him^^. 

Those who know the Vedas and who declare that Brahman 
is the sole cause of Creation say that in the beginning, only the 
Brahman was™. 

As Brahma, taking the rajo guna, (He being unaffected by it) 
He creates, and as Himself, Visnu, full of Suddha Sattva Guna, 
He protects. At the end of the kalpa. He, in the form of Rudra, 
assuming excessive tamoguna, devours all Creatures. Thus, ex¬ 
tending His Powers to Brahma and others by entering and ind- 
kVelling them. He carries out the Cosmic Functions. 

He is the Creator and the Created; He is the Protector and the 
detected. He is the De.stroyer and the Destroyed''^ All the 
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words denoting Brahnia, Rudra and the beings created, protected 
and destroyed, eventually mean Him only - by reason of being 
His Body. But even while being present in them as their Soul^ 
He is merely a controller according to their Karman and not an 
experiencer of their actions. He is master of His Own Self 
(Svayarh Prabhu). 

Then how is it that creation etc., are attributed to Brahma and. 
others? The answer is. He is the " Varada" - giver of boons - to | 
those who resort to Him for help in their functions. 

Various entities have their own special powers, which can-< 
not be understood or perceived by logic, but only by the effects 
of their action-like the heat of fire. Similarly, the Supreme Brab-! 
man has His own Special Powers - essential to His Nature likeii 
jhana, bala, kriya (knowledge, strength and action) etc., whidii 
are the efficient causes of creation and other Cosmic Functioliil 
These are referred to as Bhava Saktis - Capabilities natural toil 
Him. Admitting His being beyond form (asariratvaih). His 
creatorship is attributed to His Powers. But in truth. He does^ 
have a Divine Form’*. 

Having caused the chain of transformation of Pradhana re¬ 
sulting in the evolution of various entities,™ He compounde<| 
the elements, each with the other four, in the process known as 
pancikarariam, as has been described earlier. Out of this com¬ 
pounded material, the elements, entered by the jivatma - 
{purusadhisthitatvat) grew, like a seed sprouting, and gradually 
expanded like a vast bubble of water, into the immense Cosmic 
Egg. Tliis Brahmanda lay in the waters and was the excellent 
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■bode of Visnu in the material world. This is called Sama§.ti 
Sfsti (Aggregate Creation). 

At this Stage, Brahma who has a very long life, and enters 
into Narayana during his night (Brahma or Naimittika pralaya), 
is produced again by Visnu and is said to be bom. Because of 
his long life, Brahma is said to be eternal, and the term 'bom' is 
Bsed as 'upacara' in a secondary sense. Vijnu then enters Brahma 
hy His Own Free Will and creates the Vyasti Creation of name 
Bid form. And these names and forms are recreated as in previ- 
jus kalpas recalling the words of the Vedas.**’ The com- 

nentary says here- 'the names of creatures from gods to inani- 
nate things - like gods, men, animals, birds, trees and other spe- 
ies; their forms - like being unblinking, two-footed, four-footed, 
wth branches and so on; and deeds and objects such as sacri- 
ices and the materials that are used for them, were created, know- 
3g them from the words of the (eternal) Vedas*' (V.C. 1.5.63). 

Here we come across the popular mryacana (etymology) of 
lename "Narayana"; 

‘3fnriT ^TTTT ylctdi anrit ^ i 

SFFT ?rw fTT: 5^ ^ 11" 

"apo nara iti prokta apo vai najasunavah] 

ayanam tasya tah purvam tena Narayanah smrtahll" 

The commentary of Visnucitta says "—Bhagavan is known 
! Nara by reason of His imperishable nature (avinaSitva). The 
aters, created by Him, are Naras. The word "apah" standing 
3r waters, includes other created elements also. They are His 
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ayanarh- His body, because of His pervasion even before thd 
Creation of Brahma took place.*^ ‘ 

Hence, "Narah ayanaib yasya" and "Naranaiii ayanath" H 
Narayanah" are the two etymologies possible here. By this ety¬ 
mology of the name, "Narayana" Who is the Causal Suprei 
Being, His distinction from the Created effect, Brahma is esti 
lished. The earth, seeing the Lord as Varaha who had entei 
Patala- the nether world — praised Him bowing in devotion^' 
and prayed to be lifted from the waters, as she had been lifted 
before by Him. 

All that which is grasped by the mind, like happines$($ukh^ 
etc; all that is perceived by the senses - like form; all that is 
grasped by the mind, through its knowledge, and all that is 
known by other valid means of knowledge, are all His Form.*^ 

He is 'ahetu'- there is no cause of which He is the effect. Ha 
has no progenitor. But He is the Cause of all Cosmic Funcn 
tions,*'* All men are impelled by tlie Sattva and other gunad 
which follow the Will of the Lord, day and night. He whi 
overcomes this mighty triple power of the gunatraya of thd 
Lord, reaches the Supreme and does not return, "gunatrayaiii 
hyetadbrahman saktitrayam mahat. Yo atiyali sa yatyeva paraiti 

navarttate punah" (V.C. 1.7,48). This Universe is established 

by a fraction of a one ten thousandth portion (ayutam^a) of an 
ayutamsa of His Sakti.^* 

He is 'abhuta purva' - there is none who was prior to Him. 
He was there before everything else.®* 
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He is known as the Brahman because of His Greatness and 
jwth - Brhatvat bnhhaiiatvat ca yadrtiparh brahma saihjn 
■ (V-P'h 12.55). Visnucitta gives an alternate mean- 
for "parampararti" of the verse "paramparaih 
R?nuraparaparah parah parebhyah paramartha rupi" 
f.P.1.15.55). He is the secret object to be taught by a guru 
sed in sampradaya (tradition) from an uninterrupted line of 
y^as. He has infinite powers (anantasaktih). Or, He has no 
nits i.e., He is of immeasurable dimensions. Or, unfinished 
Is like sacrifices, etc,, are completed by chanting His Names 
rmeditating on Him. Ail these meanings are derived from the 
01 Para - a bank, finishing an action -"paratira karmasamaptau 
^dhatoh". By reason of His being the Cause, and having un- 
assed bliss and othei qualities. He is Superior to Brahma 
others. He is "paramartha rupi"-has a Divine Form, not 
shable like those of Brahma and others, but real, eternal and 
; resort of all Powers (Sarva ^aktyasrayah), of the nature of 
Sss, Which is for the enjoyment of others. 

He protects tlie Vedas and Vaidikas. He is the Sesin - the 
aster. He is the Ultimate Resting Place ( at laya) of Time 
ho is the limiting adjunct for all else. Or, He fills (pervades), 
ibstances like akasa(ether) which are themselves 
!>hu(pervasive)(palana puranayoh iti dhatuh). He is the 
itecter of the protectors.** 

He is the Material Cause. He is the chain of causes from 
lahat up to the final product of bodies - 'mahadadi k^amala'. 

He is the Vedas, He is the Lord of Vedas, He gives the Vedas 
to Brahma, He is Visnu. His Supreme Nature, fit to be medi- 
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tatcd upon by yogins, is beyond the scope of words - " yat 
v3co nivartante". Words cannot define Him nor can the mir 
comprehend Him. He is the Supporter, He is the Ruler, fre 
whence the ^Vo^ld is, and 3Vho is Himself the l^^orld. He i(l 
Visnu the Supreme Ruler.®^ His Power - Visnu 5akti, is inde-j 
pendent, not answerable to anyone, and most excellent.*’ 
pervasion in all things is an indication of His Rulership as i 
Material and Efficient Causes, and His Qualities of Jfiana, Sa 
etc. Pervasion is not possible for one who is not the Ruler. 

He has a Divine Auspicious Form, the Refuge of devote 
(Subhasraya) adorned with Weapons and Ornaments* 

He bears a form immense in His essential nature and quali-j 
ties. There is nothing other than Him, everything else being 
body (tadatmakarii). He is distinct from everything else®’ (thd 
world, which is an effect). This is the meaning of the Syllabi 

"OM" and the mantra "Om Namo Vasudevaya". 

And all this Universe is woven in Him, like the warp and 1 
weft. (V.C.1.20.83). He is of the nature of Sat (Reality), 
(Consciousness) and Ananda (Bliss), and has no begi 
middle or end. 

Here, Pralilada, completely immersed in Him, considers 1 
self to be Atlanta Himself , because of the Latter’s univei 

pervasion. 

What is stated here is not the Advaita of Safi Kara, bt 
VisistadvaiLa. 

What is the asraya (resort) for this Supreme Soul? None, He 
is His own Resort, He is established in His own greatness. 
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In the verse dealing with ^ambara's attempts to annihilate 
lada, Bhasyakara Ramanuja, explaining the term maya 
>r.Bh.1,1,1,1,Vol.I,samp,2.p.39) quotes ParaSara "tena 
sahasrarti tat sambarasya a^ugaminal balasya raksata deham 
casyena suditam", He says the word maya does not mean 
iity (unreality or ignorance) in all contexts; It is used to de- 
: the weapons of Raksasas and Asuras, which were real and 
stent. 

Prahlada pays obeisance to the various aspects of the Lord - 
i, Vyuha, and Antaryami. Unable to the see the Highest 
1 , the gods worship the Vyuha and Vibhava avataras, and 
the Ruler, indwelling everything without exception 

^^lin), watches all that is good and bad. He is the Sarva 
cji (Universal witness). 

The Lord has two forms, murta and amurta. The first is the 
ibodied forms like Brahma and others. The second is the 
iless, muktarupa. These two, as perishable and imperish- 
Me, are present in everything, like fire in wood. These are the 
rers of the Paraiii Brahma, distinct from Him, present eveiy- 
rhere, but with differences in knowledge, bliss and so on. Just 
the illumination of fire, which is stationary, spreads far, so 
so these energies of the Lord. The illumination and the heat 
: greatest nearest the source, and decrease with distance. So 
Jso the knowledge and bliss, decrease with increasing distance, 
lis simile also emphasises the distinction between the source 
‘the light, Prabhavan which is the Supreme Brahman and the 
It, prabha - which is the world consisting of 

'baddhas* and 'iiiukLas'. Visuucitta quotes Bhasyakara in 
this cnntext^^. This Prabha, or Sakti or jhana (knowledge), de- 
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creases by degrees from Brahma to a clump of grass, not 
cause of the intrinsic nature of the jiva, but because of their ind 
vidual karma. 

This Universe is eternal and imperishable, but it appears i 
disappears, at Creation and Dissolution continuously, as if i 
were subject to birth and death. Since jlvas are innumerable i 
each state, there is no lack of them in each Creation, and the 
birth and death is merely a contraction and expansion of thei 
knowledge. 

Though this is His form, the other, the best of them, the me 
suitable form for meditation for Yogins in the beginning of thei 
practices, is that of the Brahman invested with form as Visni 
bearing all the divine energies and powers - the essence of t 
Supreme Being with a Divine Vigraha. In Him is the whe 
world interwoven. In this most excellent form. He bears 
this, the Realities of Cit and Acit, in the form of His Omamrat 
and Weapons. The various elements of Cit and Acit, are bor 
by Him, in their Subtle forms, as one or the other of his oi 
ments and weapoms^. 

Describing the configuration of the astral bodies - the pis 
and stars the Sage says that the ^imsumara (Milky Way), 
cluster of stars in the form of a porpoise, which is the support i 
the celestial bodies, is also a form of the Bhagavan. The con¬ 
stellation is upheld by Narayana, situated in its heart. 

Whatever there is, is pervaded by Him as Atma. There is 
nothing other than or higher than Him, and He is the Supremo 
Soul, known as Vasudeva. 
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He is also known as Visnu, because the Universe in its en- 

Ely is pervaded by His Sakti, (from tlie root Vis., to enter, to 
vade). 

And all creation is His Glory (Vibhuti). He is without begin- 
ag, middle or end. Nobody can know His nature of Knowl- 
dge and Bliss, and His infinite Powers, Time has no power in 
iNitya Vibhuti'*'. 

Visnucitta explains the expression "Visnohamsavatara** with 
ference to Krsna thus: Bhagavan Purusottama, possessing in 
ill His infinite qualities of svarupa, rupa guna and other 
racterestics, everywhere, in all His aspects of Para, Vyuha 
1 Vibhava, is referred to as aifi^a and amsarhfia, by reason of 
' taking, by His own desire, the limited forms of gods, men 
But His Sarvaisvarya (Lordship over all) in avat^s like 
rsna and others, is manifested by super human acts like 
/iivarupadarSana and such. 

IS MAYA (Aditivakyd) 

His Maya sakti, possessing the three prakrta gunas, is ex- 
[lely enchanting to those who do not know the Ultimate Truth, 

: Braliman; and deludes tliem into mistaking non-soul for soul, 
od ownership (of possessions) where there is none. This sense 
f possession of that which is not his (in a person) is the act of 
t Lord's Maya. She is the cause of bondage. The term 'svam' 
ers not only to material possessions, but to his own self- " aham 
aa iti" (I am mine) and not as "Sesa" to the Supreme Soul. 

This Maya IS a.T\ UTunsrise wViirl-pool wHicli oslUiScs 
.^illusion) which is itself the deep darkness enveloping all crea¬ 
tures from Brahma downwards. It is her work, that worship- 
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ping the Lord, they ask for worldly gains, rather than Mok§a. 

Only those who are steady in their duties, and their devot 
to the Lord, are able to overcome this Maya and attain relea 

He is the only One who can destroy this illusion, becaus 
is He Who causes it. (akhilajaganmayamohak^a.). 

He cannot be made manifest by any pramana (means 
valid knowledge) - pratyaksa or anumana, other than §abc 
the Vedas). He is beyond thought and speech, devoid of for 
like deva, manusya, etc. But He has a divya mangala vig 
exclusively His. This is the Brahman, which is meant by 
expression Bhagavan, Who can be attained through Paravidyi 
the highest knowledge. 

This Param Brahma or Bhagavan is the Supreme Cause; 
is Pure, and the MahavibhQd is His. The term Bhagavan cs 
not be applied primarily elsewhere. The word Bhagavan is ei 
plained at great length to yield different meanings.®® 

He is Ubhayalifigavisista. By His own wish, He takes for 
fit for worship, and for the welfare of mankind takes such for 
as the task requires, when He decides to descend to Earth' 
His Various Avataras. He is Sarvavit, - all knowing, the 
sonification of all powers and SarveSvara, in all His Aspe 
That knowledge alone, by which Punisottama, as descrit 
above, is known, perceived or (and) reached is jnana. Becat 
attaining Bhagavan alone is the remedy for the tapatraya - 
three kinds of miseries - the process by which an aspirant knowsl 
about Him by knowledge arising from studying the §astras; and. 
perceives Him by Vivekajanya jnana; and attains Him in an al¬ 
most direct perception by knowledge in the form of Bhakti (de- 
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idon) - that is knowledge. Any other knowledge is ajhana. 
lorance)”. 

Speaking of Creation, Parasara says: from the Form of 
fisnu, appeared two forms - Pradhana and Purusa®*. He is 
^escribed as Pundarikaksa (lotus-eyed) and ^ahkhacakra 
Idhara (bearer of the discus, conch and mace), by PrthiAn in 
rarahavatara. He has a super-natural radiant effulgent form‘d 
eyond comparision, that existed before anything else - 
nevabhantam anubhati sarvarh" ityadi sruteh) (V.C.1.14.24). 
i Divine Form, adorned with Weapons and Ornaments is the 
bhasraya (refiige) of devotees. This form is suitable formedi- 

ion by yogins in the initial stages of yoga - with His limbs and 

Jdy adorned by His Weapons and omaments““. Salaihbana 
oga has the embodied Paramatma for its object of meditation. 

This imperishable marvellous, fascinating form of Him Who 
1 devoid of forms caused by karma, is for the elevation of man- 
id by dar^ana (seeing) anusmarana (constant remembrance) 
mama Idrtana (singing His Names). 

This Vigraha of the Paramatma is eternal as the expression 
daikaruparupa’ shows. 

SarIrasariribhava - 
IE BODY- SOUL RELATIONSHIP 

The gaiira^ariribhava is also referred to as tadatmya - having 
for Soul, and Antary ami tva - indwelling. This is the most 
stinctive characterestic feature of Visi§tadvaita. Visnucitta has 
ressed this concept in various contexts in the " Visnucitfiya". 

In the questions asked by Maitreya at the very beginning, the 
one " yanmayaih" seeks to know what the result of Srsti, in the 
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form of the world, has for its soul. The answer is "jagacca sah** J 
- "The world is He". This refers to tadatmya, having the! 
Paramatma Visnu as the Inner Controller, and not identity on 
the Paramatma and jivatma‘°^. I 

The phrase "jagacca sah" is used in grammatical co-ordiiM 
lion or Samanadhikaranya -to mean the "body-soul reiatiWM 
ship" . Words in a grammatical co-ordination achieve th^ 
full significance only when they connote the body-soul Telatioil.j 

If it is taken to mean identity of the dravya (substance) on 
jagat and sah, it will be inconsistant with the statements regards 
ing His being the repository of all auspicious qualities and thq 
absence in Him of all evil. Brahman will become the substiw 
turn of all aSubha (inauspiciousness). Therefore this usage ol 
jagacca sah can only mean the body-soul, relationship'*’^. 1 

The commentator thus in the very opening passages of hia 
commentary, establishes the pradh^apratitantra (pivotal dooH 
trine) of ^ri R^^uja’s Visistadvaita. 1 

Having established that Visnu is the Cause of the world whicjl 
is the effect, (Visnoh sakasat - V.P.I.1.31.) the relationship bed 
tween them, the Creator and the Created, as the Controller and 
the Controlled, is stated. This distinguishes the Supreme Soul' 
and the Individual Soul as distinct and different*^. He is the 
only Ultimate Reality, there is none other than Him. It is His 
greatness by which the universe of animate and inanimate things 
is pervaded,V.P. 1.4.38,"“ 

Visnucitta interprets this verse as follows:**’* 


ii! 


"Tvadvyatiriktah paramartho nasti," quoting a number of 
Sruti statements, "atrahetuh yena upadanabhutena tvaya 
etaccaracararii vyaptam tasya tavaiva caracaratmano mahima; 
[*lah tvadatmakameva idaiii sarvamiti, tvadanyah ko'pi 
amartho nasti iti bhavah". 

Sankara takes this verse to mean that there is no Reality other 
1 Him; that the rest is illusion. 

Ramanuja also quotes this verse in ^rT Bhasya.He explains it 
rrefute Sankara's advaitic view. He says it does not imply the 
an-reality of everything else; but because everything else is 

iraded by Him as Atma, there is nothing that stands apart 
301 Him, as an independent entity* 

The Elements, Earth, Water, Fire, Wind and Ether and their 
ective tanmatras (Subtle forms); manas (mind) and the or¬ 
is of perception and action; buddhi (intellect) which is the 
acter of MahaL. and hence stands for it; bhutadi - the tamasa 
kara and primordial matter; all these are His form. As also 
soul, which is superior to Pradhana.'”'^ He is 
^^iarvajTvaSariraka''®* - has all souls for His body, has the vyakta 
ad avyakta forms of the world for His body; and He is 
natma — the Supreme Soul, with none other Superior to 
Him or indwelling Him, 


He is Time, the worlds, the manus, prajapatis, sages; He is 
Ihe Vedas, the Vedahgas, Sihrtis, Itihasas and Puranas. All lit- 
rtffature, science, words, everything that is with form, without 
form, here and elsewhere, all these are His body. 



Ah;in i the individual soul, which perceives itself as I, is also 
Hari, as His body’®*. Amplifying and clarifying the truth found 
in all the Vedas regarding the body-soul relation of the world 
and Visnu, the sage tells Maitreya: 

" Yadambu vaisnavah kayaStato vipra vasundharall" 

and 

" Jyotlmsi VisnurbhuvananiVi^nur 
vanani Visnurgirayo di§asca|| 

"Nadyassamudraica sa eva sarvaih 
yadasti yannasti ca vipravaryair"® 

(V.P.n. 12.37,38). 

The first principle to be created, Water, forms His bodyi 
By the same logic, the other principles, the Cosmic Egg, Earth,;; 
etc., are also His body; and He is their Soul. i 

This tadatmya is further emphasised by the grammatical equiH 
tion of Samanadhikaranya. "The luminary bodies are Viscid 
the worlds are He; the forests, mountains, the directions, riveid 
and seas; He is everything, all that is, aU that is not. The Uni-I 
verse, consisting of Cit and Acit are His body, and he is tha 
Soul". The Visnucittlya here follows very closely, Ramanuja'* 
comments on these verses in the Sri Bhasya."^ | 

Whatever is permanent (atma) and impermanent-subject to 
modification - (acit), 'asti' and 'nasd' are all He. 

Atma is knowledge, pure (devoid of karma) and by that lea- 
son, free from the association of impure Prakrti. Such an atma 
is the body of Vasudeva and has Him for its Soul. There is 
nothing that does not have Him for it Soul, (atadatmakaih nasti). 
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What is spoken of as'the yoga (union) of Paramatma and 

alma, is the body-soul relation, since atma is different from 
Faramatma. One substance does not become another, when 
fVDught together."^ The concept of body-soul relation is reiter- 
ared. Therefore, the Sage says in the words of Bharata, I am 
He. you are He and so is everything He. Here, the difference in 
the entities is not debated. The oneness lies in the relationship, 
ft not, there is no meaning in using the words I, You and every¬ 
thing, pointing to different entities. There is "dvaita" regard- 
tag Svarupaand " advaita" regarding Svabhava. The teaching 

at this passage is the difference between body and soul, and the 
itmilarity in nature of all souls . 

The four Vedas are His form, and He is the essence of the 

■miths found therein, of the four goals in life. 

All this Universe, with or without form (seen or unseen) from 
Brahma to a clump of grass; diverse, limited by place and time; 
all this together forms His body. 

There is nothing that exists by itself the without having Him 
as the Indweller. Says the V.C., "prthak siddham atadatmakam 
yasmat vyatiriktaih nasti". (II 17.33). 

This created world, Lllavifahuti, and Paramapadam- 
Nityavibhmi, with all their inhabitants, are all His Form. 

HIS VIBHUTIS. 

t The expression Vibhuti is used in the Pur^a and the com- 
Wntary in two contexts. One is the usual usage of the word as 
in Lilavibhuti and Nityavibhuti, to mean the Lord's playground 
of the created Cosmos of Prakrti and His Eternal Abode of 

aprakrta (non-material) Buddha Sattva. 
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Visnucitta uses the term Vibhuti, also to express the idea 
that everything, Cit and Acit, is part of His glory and greatness^ 
by reason of having Him as the Inner-Controller. Brahma anS 
^iva are His Vibhutis because Creation and Dissolution are 
carried out by them respectively, having Him as their Indweller. 

Quoting Ramanuja, Visnucitta says that Maitreya's questiot^ 
seek answers regarding Brahmasvarupa, His 
Vibhutibhedaprakara, means of worshipping Him and the fruits 
thereof. Visnucitta says that the questions regarding the dimen¬ 
sions and nature of tlie elements, the origin of the gods, the con-.' 
figuration of the oceans and mountains, the earth, the sun, mooni 
and other celestial bodies, the divisions of time, the genealogy 
of gods and kings etc, are all related to His Vibhuti. 

This leads us to the conclusion that everything other than His 
own Self, is His Vibhuti, because it forms His body. 

THE FIVE STATES OF THE PARAMAPURUSA. 

Of the five states or stages of the Lord, described by 
purvacaryas - the Para, Vyuha, Antaryamin, Vibhava and Arc^ 
the Para and the Antaryamin as the Supreme Being and the In¬ 
ner Controller, are what are found most profusely in the Puraq^ 
and the commentary. The Vyuha manifestations are mentioned 
briefly. 

"Yasyaavatararup^ samarcanti divaukasahl 
apasyantah param rupam namastasmai mahatmane H" 

Visnucitta explains this as pertaining to the Vyuha avataras 
of Sartkarsana ajid others. Unable to perceive the Para form, the 
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celestials worship the VyOha forms in the Milky Ocean. The 

[ same passage refers to the Antaryami state; 

" Yo'ntastisthanna^esasya paSyatlsah §ubha§ubham|" 

{V.P.H9.81). 

Brahma and the gods seek Him out at the shores of the Milky 
cean whenever they are in trouble, and pray to Him to appear 
fo^ethem‘‘^ 

Of the ten imporatant Vibhava avatSras, the Matsya is merely 
ioned, while describing the Varahaavatara, as having taken 
:e in a previous Kalpa. The Kurma is described in the narra- 
an of the episode of the churning of the Milky Ocean for Nec- 
Bhagavan Hari Himself, in the form of a Tortoise, in the 
idle of the Milky Ocean, became the support for the revolv- 
; mountain Mandara, which formed the churning rod’^"*. The 
age speaks of three other forms, taken by Kesava at the same 
le, one amidst the gods, another amidst the daityas, pulling 
tte great serpent king (who was the rope) and the third, an 
lense form which occupied the top of the mountain, imper- 
eptible to both the gods and the demons. 

The Varahavatara is described in more detail. At the end of 
: dissolution following the Padmakalpa, the incomprehensible 
preme Narayana in the form of Brahma awoke full of 
tvagima and saw the Universe was an immense void. Know- 
Ig that the Earth was submerged in the waters, when every- 
iing was made one vast ocean at laya, He decided to raise her 
It of them. Just as on previous occasions He took the forms of 
Matsya, Kurma and others, He now took the form of a 
Boar(Varaha) representing the sacrifices prescribed by the 
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Vedas”^. This form grew, and reached the Janaloka, and prais 
by the sages there, entered the waters. Praised duly by 
goddess Earth and prayed to be uplifted, the great Boar, wit 
eyes like a lotus and body great like a mountain and dark blue! 
a lotus - leaf, made a rumbling sound which was like tt 
SamaVeda, and uplifted the earth with His tusk, from Rasat 
As He arose from the waters, carrying the Earth, the wate 
sprayed from His form purified the sages Sanandana and ot 
ers; and from Rasatala, rent asunder by the stomping of 
hooves, the waters rushed roaring below, into the Andakat 

He then placed the Earth upon the waters, flattened Hkej 
huge boat, so as to float upon them. 

Then the Purana describes in great detail the story of PrahlS 
(son of the Asura king Hiranyaka^ipu) and his trials and tor 
at the hands of his father; and his unswering devotion to 
Lord. But the actual appearance of the Lord to save him 
destroy his father, as Nrsirhha, is dealt with in one half of 
verse, thus; 

"Pitari uparatirh nite Narasimha svarupinal". Vimucitta mak 
no comment on this avatara. (V.P.I.20.32). 

There is a very brief mention of the Vamana and Trivikra 
avat^as. 

"Manvantare atra samprapte tatha vaivasvate dvija 1 

yjJUiinah kaSyapad visnuradityam sambabhOvahall 

tribbU, tranairtmln lokan yena mahatinana I 

purandaraya trailokyiini dattaiti niViaLtakant^karifl 11 a 
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[In the current manvantara of Vaivasvata, Visnu was bom 
as Vamana, the son of Aditi by KaSyapa. In three paces, He 

tonquered the worlds (as Tiivikrama) and restored them to Indra, 

1 from problems], 

Visnucitta makes no comment on this. 

Parasurama is mentioned, as being shorn of his valour by 
la;" Sakalaksatriyaksayakarinam asesahaihaya kuladhuma- 
iJketubhutam ca Parasuramarh apastavirya balavaleparti cakara". 
CV.P.IV.4.94). 

[Rama destroyed the valour and strength, and humbled the 
pride of Parasurama, who was the cause of the decline of the 
l^triyas, and the dhumaketu (comet, harbinger of evil) for the 
I entire clan of the Haihayas"]. 

In a verse mentioning a prince of the name of NarTkavaca. 
,and the reason for his name, a phrase occurs "yo'sau nihksatre 
latale asmin kriyamane—". The Visnucittiya comments here, 
rihksatriye kriyamane, jamadagnyena iti Sesah". [when the 
th was made void of Ksatriyas, 'by the son of Jamadagni' is 
i(o be understood"]. [V.P.IV.4.74] Yet another reference to 
tsurama is found, relating to his parentage. Jamadagni mar- 

IRenuka, a daughter of the Iksvaku race. Jamadagni begat 
Renuka a son known as Parasurama, who became the de- 
[^yer of all Ksatriyas. and was the amSa of Bhagavan Narayana, 
flie guru of all the worlds*^^^. 

Mention also made of th.e famous tfiovisand armed 

Kirttaviryarjuna, emperor of the Y adu race, who reigned in 


great glory and valour for eighty five thousand years and at the 
end of this period was killed by ParaSurama, who was an atii^a 
of Bhagavan Narayana*^’. 

The birth of Sri Rama and His brothers to king Da^aratha of 
the Iksvaku race forms part of the genealogy of the Iksvaku. 
race. The sage says that BhagavM Abjanabha, for the suste¬ 
nance of the world, by His own AihSa, took the form of Rar 
Laksmana, Bharata and ^atrughna, A condensed account 
their lives and exploits follows in about twenty-five verses - 
comprising the story of the Ramavat^a. At the end of this tl ^ 
sage says that Rama and His brothers reascended to their sta-1 
tion, and that those of the kingdom who were devoted to them, 
accompanied them - "Salokyamavapuh". (V.P.IV.4.103>.j 
Visnucitta has no comment on this either. 

There is found an account of the creation of Mayamoha ftc 
the Lord's body, in response to the prayers of the gods to sai 
them from the Daityas. Mayamoha is created for the purpos 
deluding the Daityas and diverting them from the path of l 
Vedas; so that their might would be diminished, and they cot 
be vanquished by the gods. 

This could possibly be a reference to the Buddhavatara, 
there is mention of the advice "budhyata, budhyadvar 
budhyata". (V.P.III.18.18to20). Visnucitta commentsj 
"budhyateravrttih bauddhatvaniruktyartha". (V.C.UI. 18.20). 


The Daityas are also led to the non-vedic path of the Jains, 


(Arhats) by Mayamoha - "arhata etam"(V.P.ni.l8.13). The 
e„v.„cU,t« here the saptabhangi syadvada of the 


V'mnucitnya 


Arhats fV.C.in.l8-9-lS'). 
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In contrast to the treatment of the Avat^as mentioned above, 
the sage devotes an entire Am^a(V) to the Krsnavatara, right 
from the circumstances of His descent, up to the time of His 
•jetum to Paramapada. The narration is very much like the 
Bhagavata Purana and could have been the source material for 
j k. The birth, childhood exploits of Krsna and Balarama, and 
sir prowess in overcoming the various R^sasas sent by Kaihsa 
>Idll them are described, as also other important incidents in 
:ir lives. 

The advent of Kalki at the end of Kaliyuga is forecast - 
" Vedaihstu Dvapare vyasya Kalerante punar Harih| 

Kalki svarupi durvrttan m^ge sthapayati prabhuhH". 

(V.P.3.2.59). 

[Having arranged the Vedas in Dvapara, Hari in the form of 
dn appears in Kali and establishes people of evil conduct in 
: right path.] 

Iporecasting the constant and progressive decay and decline 
itaioral values in Kali, the Purana says, when the end of Kali 
inear, a portion of the Supreme Brahman shall descend upon 
Us earth. He will be bom as Kalkin, in the house of Visnuyasas, 
j chief Brahmin of the village of Sarhbaja, endowed with the 
ight qualities of Anima, Laghima-etc. He shall by his unlim- 
niight and greatness, cause the decline of all evil-minded 
^ aple, and re-establish all people in their righteous paths. And 
Lthe end of Kali, the minds of people will be clear and pure as 
awless crystals. These people will be the progenitors of a race 
rich shall follow the code of the Krta age. (V.P.IV.24. v.98 


arcavatara 


Describing the configuraton of the Earth, Mount Mem 
the surounding mountains are described and the valleys betwfi 
them, inhabited by Siddhas, CSranas and Kinnaras. These 
beautiful with cities and gardens and forests, and are the sites < 
the Ayatanas (temples) of Lak§ml, Visnu, Agni, Surya and ot 
gods. 

In the episode of Kandumaharsi and the Apsaras Praihloca,i 
at the end of his dalliance with her, aghast at the long time he | 
has spent with her, Kandu repairs to the temple of Visnu knownJ 
as Purusottama, to resume his penance. There praising Hh 
and worsliipping Him, he attained the highest goal. 

Visnucitta says in this context —Saulabhyaderarcavat 
pauskalyam sucayahehapatharh karoti brahmaksaramitill 'asaviS^ 
pumsottamakhya adrau purah sthitarii Ehirusotta masarhjh 
Bhagavantarh aftgulya nirdiSya ahall" 

[Indicating the profusion of qualities like saulabhya etc., il 
arcavat^a, he swears by the Brahman, pointing his finger at i 
image of Purusottama standing infront of him on the mount 
known as Purusottama, saying, " this Bhagavan". 

HITA AND PURUSARTHA 

'Hita' is an expression used to indicate a course of condui^ j 
which will result in tlie spiritual welfare of the person following' 
it. In the context of a mumksu, a person desirous of final emaiiT 
cipadon. this refers to upaya or aradhanasvarupa(means, or meth- 
ods of worshipping Bhagav^), 
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It is necessary to know the obectives towards which a person 
[ is striving, before considering the means to attain them. This is 
led purusartha or upeya and is of four kinds, as described in 
be Scriptures and allied literature. They are Dharma, Artha, 
la and Moksa (Virtue, Wealth, Enjoyment and Liberation.) 
Fthese, the first three are material goals, pertaining to gains in 
is world. The last, Moksa, is the parama purusartha, the ulti- 
ite goal of human endeavour, which is to be attained in the 
ifter. 

Whatever be tlie desired objective, the aspirant is advised to 
arship Hari or Narayana. He is capable of granting all the 
irpunisarthas''*. 

The lower objectives of Dharma, Artha and Kama are di¬ 
eted towards the satisfaction of worldly desires and the gratifi- 
ition of the senses. The highest objective is Moksa, which is 
eration from samsara, and a state of association of the indi- 
luaJ soul (fmite selO with the Supreme Soul in a relationship 
f the Controlled and Controller. This is a relation of ^esa-Sesi, 
k-ant and Master, The great wealth of Kaihkarya (service) to 
: Supreme Master (5esi) is what the jiva, the servant esa) is 
lowed with, in Paramapada, and it is in accordance with his 
sential nature. This is the ultimate perfection of the state of 
foksa, and the goal finds its completion only in this relation- 
'diip. The word "para" in the expression "jivaparayoh" in¬ 
cludes Sri also. Kaihkarya is to the Divine Couple, and it is 
'/eternal. 


The commentary says "jivaparayoh saiiibandhe niyamj 
niyantftvarupe mok§asya purusarthata siddhyati. Sa 
saihbandhah Sesa^esitvatma. sesabhutasya jivasya sesinarh pa 
pratisruyamana sam^itaiva hi svarupanurupa Kainks 
sampattih, saiva khalu mok§asya kasdia |)" 

The daily performance of the pahcamahayajhas'^ is esse 
tial. It is service to mankind and expiates the sins of those whi 
perform them. It is necessary even for a prapanna to continuftt 
do them. 

Those among the four castes who follow the duties and coi 
of conduct prescribed for them for their respective station! 
stage of life (Varnasrama dharma) attain the worlds destined fc 
them. 

The world of the prajapatis likae Bhrgu and others is attaii 
by the Brahmanas. Indraloka by the Ksatriyas, the Marutafr 
gion of the windgods) by the Vaisyas, and Gandharvalokal 
the Sudras. The region of the seven sages is reached by thos 
VanaprasthaSrama; and sarimyasins attain Brahmaloka knoj 
as Satyaloka, reached by the path of the gods (devayana). 

Those yogins who (among those in their respective aSi 
do pratikdpasana (meditate using symbols) on the real nat 
their own souls, reach the immortal region (amrtamsthB 
known as ’ Visnupada’. Visnucitta comments that Uiis Visnup 
is beyond Dhruvasthana, from where the Gahga flows. 

" Yoginamarhrtarh sthanam svatmasantosa karinarh H". 

[That is the eternal world of those yogins who are satisfie 
with the bliss of their own soul si. (V.P.1.6.38). 
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BuL for those yogins who constantly meditate upon the Su¬ 
preme Brahman alone, (ekantins) is reserved that Supreme Abode 
m His where the nityasuris perpetually perceive and enjoy Him. 
I "ekantinah sada brahmadhySyino yogina^ca ye | 
r tesaiti tatpararh sthanam yadvai paSyanti surayah H". 

lr.P.I.6.39. 

I Parasara Bhatta, in his commentary on the Sri Vi^nusahasra 
■ftma", known as " Bhagavadguna darpana" quotes these verses 
Miile explaining the name " mukt^aiti parama gatih". He seems 

■ regard 'amrtam sthanaih' as the interior kind of Mukti (eman- 

p^ation) known as Kaivalya. Kaivalya is a state of enjoyment 

■ the blissful nature of his own atma, by a mukta, without the 
bperience of the highest state of bliss, the company of and ser- 
■ce to the Lord. This is because, he says, the use of the expres- 
Bon Parama gatih (highest destination) in the next verse, indi- 
^tes that there is a lower state of mukti for some. This state 
results for those souls who pray to the Lord for freedom from 
pld age, death, etc., without the aspiration for attaining 
Bhagavadanubhava. They also enjoy bliss - the bliss of the es- 
rential nature of jn^a and ananda of their own souls, and this is 
also eternal. This is what is known as Kaivalya, and according 
Id ParaSarara Bhatta, their station is between this material world 
hnd Paramapada*^'. 

' But Visnucitta does not call this Kaivalya. He says " a^ramisu 
feva ye pratikopasaka yoginastesarh amrtam - Visnupadakhyarh 
dhruvaduparisthanarh yato ganga pravahati iti vaksyamanam". 

In another context, (V.P., V.C.,II.8.98-100) Visnucitta says 
- To the north and beyond the saptaf^is and where Dhruva is, is 
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situated the Visnupada, that radiant region of Visnu, conteirti 
plated by yogins. This is considered the heart-region of thrf 
Viratpurusa and Visnu resides here. This is the third celedal 
abode of Visnu from the Earth, below Satyaloka. Yogins, who^ 
bereft of worldly passions, meditating on the Paramatma have 
shed all good and bad karma, reach this station, which is supe¬ 
rior to Svarga in pleasure. By its proximity to Satyaloka and 
their own spiritual development they attain release in due com* 
(Kramamukti) along with Brahma. This Visnupada is not th« 
same as the station attained by Muktas. "Na tu tanmukt* 
labhyarh sthanarh ityarthah"(V.C.I.6.38). 

Those who worship Bhagavan by the Dvadasaksara and othe 
mantras are the only souls who have no return to birt| 
(apunaravrtti) All the rest have to return as and when their tim 
comes. The Sun, Moon, even Brahma, all lose their positions i 
the time of dissolution and are absorbed in Him. They are crt 
ated again at Sr^ti. 

Cf. "dvadas^saradlna mantrena bhagavad - upasak^ j 
nivartante - na ca punaravartante, etadvyatiriktah serve a| 
nivartanta eva’V (Y,C.L6.40) 

In the section describing the celestial regions, is found a stat 
ment that says that those who reach Satyaloka do not return 
Saihsara.'^^ At the end of the para, at prakrtapralaya, they : 
enter the Creator. But the commentator adds here that even 1 
them there is no final cessation from birth in sarhs^a mandj 
(lllavibhuti); those who die in Brahmalokalaya are bom th( 
when it is created again. 
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The path of deeds (Karma), the sacrifices, the desire for 
^,Svarga, resulting in the prescribed acts, have for their reward 
enjoyment of the various worlds. And the doer migrates from 
le region to the other endlessly. But he who realises the imper- 
lence of such enjoyment, and the eternal bliss of reaching 
ffisudeva, should apply himself to worshipping Him in order to 
tin Him. 

Hari is the 'yagas' and other means of attaining Him, and the 
formance of them. He is also the reward. 

The path taken by souls bound for Paramapada, the devayana 
arciradimarga; and that taken by souls bound for other re- 
j[ons-the pitiy^a or dhumadimarga, are described. 

The 'arciradi' or the path of the gods lies north of Nagavlthi 
If south of the Saptar^is. It goes first to the region of the Sun 
id passes through a series of region s-the day, the pak^as, the 
lonth, year and so on through the aditya, the moon and light- 
ling; beyond the region of lightning is the Viraja, from where 
Ihe "am^ava purusa"leads them to the Brahman*^. This is 
the uttara mSrga taken by those who have realised the Brahman, 
and for them who travel by this route, there is no return. 

The pitryana or daksinamarga travelled by those who do 
|works out of desire for worldly gains, is all that region that lies 
north of Agastya Vithi and south of the Ajavithi, This is also 
known as the Dhumadimarga. They reach the moon through 
the regions of the night, the pitrs, etc. and return along the same 
route in the fullness of time. Varnasrama dharmas have to be 
performed. Tf it is asked how can these, which are worship 



meant for devatas, be considered as Bhagavadaradhana, the: 
swer is, they who worship ancestors, gods and brahmanas wi 
the sacrificial fire, worship Visnu Himself Who is the Indwells 
of all. These duties performed as worship to Bhagavan leads I 
freedom from Yama's bondage. 

Prarabdha Karma is a foe to the dawn of knowledge (vidyaj 
This is to be destroyed by the performance of Karmas (avid> 
of vama and airama.*^ 

Tile darkness of illusion - mohatamah which envelops 
ignorant is because of purvakarmavasana. It makes them 1 

lieve that the material body composed of the five elements, wf 
is different from, and other than the Self, is itself the Ati 
They are also under the delusion that property, possessions i 
wife, children, etc., which serve to sustain and give pleasr 
only to the body, belong to them. This erroneous knowlec 
that the body is the entity cognised as I (Aharii) and the sensei 
possession (as mine) in what is not his; and the performance t 
Kamyakarma for material rather than spiritual gain is the seed! 
the tree of Sarhs^a'^* - 

Thus deluded by these two forms of ignorance (anaima 
atmabuddhi and asve svam iti) he performs deeds for the enjo> 
ment of the body, and not for the good of the soul and that be 
comes the reason for bondage and rebirth. 

The body composed of the five elements, is fostered by the^ 
enjoyment of pleasures obtained by objects composed of the 
five elements. It is like an earthen house being plastered with 
clay, a mixture of earth and water. The consequence of this is a 
series of rebirths. The definition here of the body as composed 
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of the five elements is to show the difference of opinion from 
the Advaitins, who consider it an illusion. 

The Soul, then, subject to thousands of births and deaths, is 
[ like a weary traveller, covered with the dust of ignorance and 
I Jcarma. As the dust and suffering caused by this wearisome 
Dumey is washed away by warm water, so also the suffering 

ad misery experienced by the soul on the endless path of 
isara, is washed away by the warm water of Jnana. 

When the suffering caused by moha is alleviated, with his 
id clear and firm, he attains the supreme felicity, beyond corn- 
re. of Nirvapa-etemal bliss. This is the essential nature of the 
la, unlike the sukha and duhkha caused by karma, which 
lin to the body. The soul is nirvanamaya, jnanamaya and 
aala, (full of eternal felicity, knowledge and without blem- 
h)*^^. Suffering and ignorance belong to the body and not the 
oul. Visnucitta quotes the Visnu Dharma-"Yatha na kriyate 
yotsna malapraksalanat maneh] dosaprahanat na jnanarh 
nanah kriyate tatha". (Ch. 104.55-56). 

The point is illustrated by the example of water, by nature 
3l, devoid of noise and froth though not directly in contact 
ritli fire, by being associated with the vessel in contact with 
foe, acquires heat and noise, and boils. Here atma is by nature 
pure, has infinite knowledge and bliss; Prakrti, as the body, is 
the vessel, in contact with the fire of the tapatraya (the three 
classes of affictions affecting the body). The atma thus consid¬ 
ers hunger, thirst etc., as pertaining to itself and so endures suf¬ 
fering. 


Attaining the Bhagavan is the only remedy for the tapatraya, 
of sarhsara. The wise man, realising this, and desiring to be free 
of these miseries, has to acquire knowledge of the Self and the 
Supreme Being, and cultivate detachment. He must endeavour' 
towards Bhagavadprapti. And the means to attain Him is a conir 
bination of works and knowledge, Karma and Jnana, the formcf | 
being an ancillary of the latter. 

Even in Svarga, there is no satisfaction in the enjoyment t 
his punyakarma, for the fear of falling back to Earth, once I 
punya is exhausted. Therefore for those scorched by the heat ( 
the blazing sun of Samsara, tliere is no relief except the shadet 

thetreeofMoksa. 

There is no sukha comparable to that of reaching the Lord. 1 
is not merely the removal of duhkha, but a positive bhava, whic 
is its main characterestic. Therefore, efforts should be made fa( 
their welfare, by ignorant people, in the most auspicioii 
atmavidya (knowledge of the self). 

Learning, in disciplines like the arthsastra and such, becav 
of their meagre and impermanent results, cannot be conside 
as Vidya That learning which leads to liberation, is Vid> 

Knowledge of cd.er «:iences are mere skiU in e.^ m.d worf 
knowledge. That aaion which does nol bmd but leads 
eration is Action; Other acts are only worldly deeds, causl 

ayasa (effort and fatigue). 

Knowledge is of two kinds, iabdabrahman andparabrahinai| 

" dve brahmani veditavye sabdabrahhma param ca yat 1 

Sabdabrahmani nisnatah paraihbrahma adhigaccati || 

(V.P.VL5.64) 


The commentator attributes these words to Manu'^®. 
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Sabdabrahman is the knowledge arising out of study of the 
,5astras (agamas). It is like a light, which disperses the pitch 
l^kness of ajnana (ignorance). The knowledge arising out of 
Kveka (yoga) is much more illuminating, like the Sun, destroy- 
tag all traces of ignorance. This is known as Parabrahman. 

L The difference between the two kinds of knowledge, regard- 
^ Brahman is explained to refute Kudrstis, (those with per< 
l^ed views). Ajnana, which is the pitch darkness, and screens 
^ true nature of the soul, as different from the body; and the 
pfference between the atma and the paramatma, is illuminated 
p a certain extent by knowledge acquired by listening to the 
^rutis and ^astras. This ajnana thus exists before the arising of 
die Sastrajnana, or Sabdabrahman, which is like a lamp, dispel¬ 
ling some of the darkness of ignorance. On the other hand, the 
knowledge resulting from Viveka or Yoga (meditation) is bril¬ 
liant like the Sun, dispelling all traces of darkness, and results in 
an almost perceptible vision of the true nature of atma and the 
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n The sage quotes the AtharvanI Sruti, "dve vidye veditavye". 
[i^und. up.I.1.4)which is the source forManu's words. 

^ The goal of Moksa is achieved by Vidya and not by deeds 

Alone. He who is well-versed in knowledge derived from the 
ISastras and Yoga, gets the immediate and perceptible knowl¬ 
edge of the Brahman. This knowledge itself is known as the 
P ar amhr ahman. 


By the paravidya arising from Viveka (Vivekajanya) whichi 
is higher th:m the aparavidya (agamotthajn^a) one reaches the ^ 
Aksara, the Pararh Brahman. Agamottha or ^Sastrajanya is the i 
knowledge by which He is known to be; Vivekaja, that by which 
He is perceived and Bhakti, that by which He is reached. 

The contention that Moksa can be obtained by the knowl-1 
edge of the syntactic meaning of the words, or by deeds, is thusj 
refuted'^”. This claim, "Vakyartha jnanat moksam" goes 
contradictary to the Sutra" tacchastrair vipratisiddham buddh 

cet ksemaprapanamihaivanaduhkhamupalabheta". It als 

contradicts the evidence of the senses (pratyaksa). 

Those who desire the highest felicity (mahatim sriyam) shoe 
strive to see everything as equal, being ensouled by Bhagavai^ 
Once it is realised that He is present as Antaryamm in every^ 
thing, bearing the form of the Universe, He is pleased Hf 
appears only in the pure hearts of devotees and not m the ir 


pure hearts of others. 

The sage instructs Mai trey a about the efficacy of Svadhya 
and Yoga, and in connection with that relates the story 

Khandikya and Kesidhvaja. 

Study of the sacred scriptures - the Upanisads, the, 
Dvada^aksara mantra and the Pranava. etc., along with the 

mtmamsas dealing with the Reality, combined with yoga, re- 

veals the Paramatma. Such knowledge generated by a combi¬ 
nation of study and meditation not merely confers darsana (vi¬ 
sion), but actually serves to reach Him. He cannot be perceived 
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by mortal eyes. This Purusottama, thus revealed, is qualified by 
Guna. Vibhuti and Vigraha. 

Understanding clearly what is stated in the scriptures, yoga 
Aould be undertaken. Performing yoga, the truth revealed in 
die Scriptures should be kept in mind. The mind, being subject 
f to the gunas, may otherwise, due to wrong knowledge, be drawn 
Id worship others. 

I The followers of Kapila (Sankhyas) because of their practice 
Inf only yoga, without study, believe that the cause of the world 
is merely Pradhana or the paramanu, and do not accept Kvara 
as the cause. 

Followers of the Vedic school realise Brahman as the Cause, 
and that He is the Atma of the world. He is capable of percep¬ 
tion by 

I "bhaktirupa apanna jnana". Performance of sacrifices is 
nually important, along with jhana. Kesidhvaja, having jhana, 
plowing the nature of his soul, and engaging himself in 
ferahmavidya (seeking the Brahman) still conducted numerous 
pcrifices, to destroy avidya caused by his old karma, which is a 
pe to the rise of paravidya. 

"iyaja so’pi subahun yajhan jhanavyapMrayah 1 
I brahmavidyarhadhislhaya tarttufh mrtyumavidyayall" 

(V.P.VL6.12). 

Sage Bharata's story illustrates the obstacles to jhana yoga 
and the remedies for such obstacles*^^, Some of the nine types 
of bhakti commonly described*^^ are illustrated in the Purana 
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Speaking of the advent of the Kaliyuga, tlie merits of Kali are 

enumerated by Vedavyasa to a group of sages: A person ac¬ 
quires in Kali, with little effort and by easy means like smging 
His Names, great merit, equal to that which a person in Krtayuglj 
may acquire by doing penance*^^. Whatever position a man max 
attain by his merits, his wife also obtains it, without effort. , 

Even daily duties done with Vasudeva in hismind andheartj 
will lead a person to Moksa. For him, even positions of Devendl| 
etc., will only be an obstacle to his attaining Moksa, because the 
former is impermanent and the pleasure is limited. There is a 
compaiison between acts leading to impermanent pleasures ai^ 
the japa of Vasudeva, Hariklrtana, which gives the permanea 
and unlimited bliss of Moksa. 

Singing His Names once absolves a person from sinful aO 
already committed, Repeated chanting brings about a samskai 
(a refinement of the mind) which removes the mental attitud 
that causes the committing of sins. Chanting (Kirtana) include 
Ii.Stemi]g (^ravana) also. Though the effects of ^ravana doni 
once are not immediately apparent, as the pounding of paddy i 
(Vrihi avaghatavat), (V.C.Il.6.45), it is not right to say that i 
has to be done repeatedly. Just as a light can dispel the timelesi 
darkness of the interior of a cave in the mountains, so cari 
sakrtkavana (hearing once) destroy accumulated sin and hold 
darkness at bay till knowledge of the Brahman arises, like the 
dawn of the sun. But to prevent the committing of further sini 
till he achieves realisation of the Brahman, it is necessary foi 

repeated chanting or listening, just as the light is necessary til 
the rising of the sun. 





159 

* The Pranava or Orhk^a, regarded as Sabda Brahman, merits 
■worship as a means of attaining the Eternal Truth, the Parattava. 

Yama, instructing his Kihkara (servant) tells him in a whis¬ 
per {kamamule), that he, Yama, has no authority over those who 
have taken refuge in MadhusQdana (devotees of Visnu). He 
whispers because uttering the name of Visnu loudly, will cause 
those inhabitants of Naraka who hear it, to be released from 
fliere. 

He further states that he who worships Hari with true devo¬ 
tion is freed from all bondage; and he and his associates should 
be avoided (by his servant) as one would avoid fire fed by 
ghee”‘‘. 


Those sinless people who pray to Him to be their refuge, 
ithanting His Names - Kamalanayana, Vasudeva, Visnu and so 
I on, are not in Yama's jurisdiction. The mere uttering of the 
' names even without knowing knowing their meanings, is 
jnnough to destroy Sin. Hari's discus (cakra) whirls to the limits 
of vision of him in whose heart Hari resides. Yama or his ser¬ 
vant has no authority over him. "He belongs to another world, 
not ours"(Yama)‘^^ 


The use of various names, Hari, Visnu, Narayana and so on 
is to show that not only the name Vasudeva but all names eflecE 
the removal of sin, and the granting of Moksa. The mantra 
invoking the family deity worshipped by one's ancestors fructi¬ 
fies soon. 


Like Sravana and Kirtana, Smarana or Anusmaiana (con- 

stantremembrancejofVisnu and His Names destroys sins and 
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leads to liberation from the cycle of births and deaths. This 
smarana may be in love or hate. This is illustrated by the in¬ 
stance of a gopi, referred to as Cintayanfl, who had a deep de¬ 
votion to Krsija. On one occasion, desiring to join Krsna, but 
unable to leave the house, she closed her eyes and was immersed| 
in thoughts of Him, becoming one with Him. She shed all her 
punyakarma in the exultation of her blissful experience and all 
her papakarma in the great sorrow of not being able to go to^ 
Him. Thus having spent all her karma, she attained Sayujya. 

Sisupala, on the other hand, had an abiding animosity to-_ 
wards and hatred of Krsna. But he gained Moksa when he wa 
finally killed by Krsna. This was because he was always abus-, 
ing Kr^ referring to Him by one name or the other (Saiildr 
And because of his growing hatred of Krsna, he was always’ 
seeing His divine beautiful form, His lotus eyes, dazzling I 
pitambaram etc., while walking, eating, bathing, or whatever 
he was doing. Thus constantly thinking of Him, even in | 
hatred, and uttering His names, he was redeemed. 

Sage Parasara says. He thus rewards even an enemy who I 
hates Him, who utters His names and thinks about Him, whail 
more needs to be said about a true devotee? Kaliya submits to 
not being capable of worship or praise and prays for mercy frorafl 
Him, Krsna, who is full of compassion. Sravana, Kirtana, etc., 
are efficient as praya^cittas even when done without devotion. 

Cf: "Haiirharati papani dustacittairapi srhrtahj". V.C.II.6.45. 

But the most effective, the most excellent prayascitta for any 
sin is contemplating on Lord Krsna, with a sense of the sinner's 
se^atva (servitude) to Him. This will expiate any sin, big or 
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small, and keep the offender from repeating the offence; and if 

done with a proper sense of repentance may even lead to Moksa. 

I "itmadasyam Haressvamyaih svabhavarii ca sadasmara" iU 
\ (V.C.II.6.39). 

f "prayascitt^yases^ tapah karmatmakani vai | 

L Yani tesamasesanarfi krsnanusmaraiiaiTi param||", 

1 (V.P.II.6.39). 

i The commentary explains anusmaranam: "anurhinar 
«,svasya ^esatva anusandhana purvakam smaranaml", 

I This "anusmaranam" includes kirtanarh also. Such contem- 
hition of Hari at any time, at all times, morning, noon and night, 
leaches Him and the devotee's sins are destroyed at once. 

t. Repentance (Anutapa) is not an ahga (part) of Anusmarana 
^ch is capable of destroying sin by itself, as a ray of sunlight 
^stroys darkness. It is a qualification of the sinner seeking ex¬ 
piation. 

Iteyas and Paramartha 

> Jadabharata explains the difference between Sreyas - the best, 
post excellent, denoting sources of worldly happiness, such as 
iwalth etc., and Paramartha - the ultimate goal - the true Reality, 
(here is extreme difference between the two. 

Seven different kinds of sreyas or worldly gains for which 

gods are propitiated are shown. These are designated as 
aparamartha and are wealth, prosperity, sons, kingdom, karma, 
yajha, and meditation on the self which leads to sarhyogatunion) 
with tlie Paramatma; each more excellent than the preceding. 
Obtaining these is Sreyas. The communion of the soul with 
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god in yoga is the most excellent of them all. But none of thescjl 
is the principal aim or Paramartha. They are all expended for 
gaining something else, as wealth is expended for objects de¬ 
sired or for charity. 

The supreme good, Paramartha, is something which is soughli| 
after for its own sake and for which everything else is used. It j 
is not used to gain anything else. 

"Yadartharh sarvarh yacca na anyarthaih sa paramah; s*] 
atmaiva iti bhavaliH". (V.C.II.4.17) 

And that is the atma. There is no difference in this due tc 
modification in different states. It is not bhaAgura(destructibIe)i 
The union of the atma and the Paramatma, in the sense of i 
(numerical identity) is not paramartha either, as claimed b) 
some.The notion that one dravya becomes another is false, 
that cannot be paramartha. Yoga can only be as havir 
Paramatma for its soul, 'tadatmya' as the latter half of the ver 
says. 

"paramatmatmanoryogah paramartha itisyatel 
mithyaitad anyaddravyarh hi naiti taddravyatarh yatahU" 

(V.C.II.4.27).. 

Therefore all these are only ^reyas. The Paramartha then is 
only the individual soul, with the qualities as described under 
Cit. The realisation of this essential nature of bliss and knowl¬ 
edge of the self is the paramartha, 

The Yoga of Patanjali with its eight ancitlaries - astangayoga 
is prescribed for those aspirants with the eligiblity and the capa- 
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lility to perform it. Instruction in this yoga, is given to Dhruva 
by the seven sages, when they are approached by the boy, ask¬ 
ing them for advice on how to attain his goal of the highest 
tion. All of them advise him to worship Visnu who will 
e him whatever he wants. They also instruct him in the vari- 
stages of yoga*”, how to perform it, and give him the 
deva mantra which was practised by his ancestors. This is 
Sddhana for achieving the Sddhya, the Supreme Being. 
PrahJada, the asura prince and son of Hiranyakasipu, was 
a devotes of Visnu. He carried Him in his heart always 
chanted his Names, in spite of contrary instruction. Be- 
e of his unshakeable faith in Haii, he survived all the tor- 
s his father devised to kill him. Finally, when he was thrown 
the ocean, and huge rocks were piled on him, he continued 
meditate on Hari. This intense meditation culminated in 
vanaprakarsa, (intensity of thought), the ultimate experience 
bneness with Him, Who is his Soul. Since body and soul are 
parable, he felt that he was the Paramatma himself " Sa eva 
h avasthitah"(V.P.1.19.85). Knowing Visnu as the kdrana 
himself die lidrya, being full of Him, he forgot himself as 

ada, and was one with Acyuta. His sins destroyed by this 

nse experience, his mind became pure and clear and Acyuta's 
ence in Him was even more pronounced than before. 

" tanmayatvamavapagryarh mene catmanam Acyutamir 

M this stage, he stirred and his " uragabandha" (serpent ties) 
snapped. The ocean was in tumultous agitation and the earth 
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trembled. Prahlada came to himself and praised the Lord, Whc 
pleased by his fidelity and devotion, appeared before him i 
granted him the boons he asked for. 

It is interesting to note here that Prahlada asked for unswerv-^ 
ing devotion to the Lord in whatever births he took; and pardo 
for his father for the greatest apacara (offence) a man can do ■ 
Bhagavatapacara, which the Lord considers an even worse si 
than Bhagavadapacara—offence to Himself. 

The marvellous powers that Prahlada possessed were nc 
ther due to magical rites, nor natural to him. It was no more ( 
those possessed by people in whose hearts Acyuta resides. 

" na mantradikrtastata na ca naisargiko mama I 
prabhava esa samanyo yasya yasyacyuto hrdi |1" 

(V.P.I.19.4.j 

The instruction given to Khandikya by Kesidhvaja 
" adhyatma vidya" and that action which is capable of allevia 
ing suffering, is given followed by a detailed description of t 
astahgayoga; its nature, performance, object and rewards. 

There is no means known other than Bhagavadyoga (assc 
ciation with the Lord) for cessation of suffering. The nature < 
this Bhagavadyoga or Brahmalaya is described as the highe 
form of meditation which makes him one with Brahma 
Brahmabhava. Such a yogin, who, steadfast in meditatior 
reaches Brahmalaya, has no return to samsara. 

The mind alone is the cause of bondage or release in meni| 
attachment to worldly affairs causes bondage, a detached mind 
leads to emancipation. 
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" mana eva manusyanarii karanam bandhamoksayoh | 
bandhaya visayasaAgi muktyai nirvisayarii manah H" 

(V.P.VI.7.28.) 

The yogin who has acquired true knowledge of Matter, Soul 
the Ruler, withdrawing his mind from worldly concerns, 
ould meditate on the Supreme Ruler, for Mukti. This mental 
itempladon is yoga or upasana. 

The phala, reward obtained by this is Bralima-bhava or 
yantika laya' (the final dissolution). This is Moksa. This state 
tone of Brahatma-bhava, where the Mukta becomes similar to 
man in the qualities of Satyakama etc.*^® 

The mukta acquires the qualities and activites of the Supreme 
eing, who draws liim to Himself, as a magnet draws iron to 
elf. He imparts to the released finite self His own qualities, as 
: magnet does-being still, moving forward or backward, spin- 
:ig etc., it causes the piece of iron to do exactly what it does, 
‘Skarsakohi lohamatmabhavarh nayati - svasmin tisthati 
nhapayati, gacchati gamayati bhramati 

ramayati"(V.C.VI.7.30). Visnucitta quotes the Srutivakya 
*Vatso va mataraih chaya va satvam". This is anusahc^a, like 
IIcalf following its mother; like a shadow its object. 

Akarsana is also explained as taking away faults (dosa) as 
_re purifies gold. The distressed mind is purified in the same 
vay by Vasudeva. He destroys all sin, as fire destroys drywood, 
>r grass (isikatulam), the feathery portion of broom grass. 

As gold, its lustre masked by impurity, is puntied by tire, 
and given Us own colour, so also Bhagavan, removing the dross 
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from the mind of his devotee meditating on Him, purifies him, 
restores him to his natural brilliance and imparts His own C]uali< 

ties to him. ' 


This kind of intense one pointed devotion to Bhagavan, widi 
no other thought mtervening, is yoga which gives almost direct 
perception of Him, known as Samyoga. Samyoga is only co^ 
junction of atma and Paramatma, and not transformation of , 

former into the latter. 

Such a mumuksu is known is a yogln. The mems (mo^ 
sadhana) is this kind of yoga and not mere knowledge 

meaning of words. 

ButBhagavlnNaiayanaistheUltimateUp5ya(means).Ori 

Heh:irgLtMoksa,whateverformsofworshipanaspuw 

"’“^"nnl release of the soul, on reaching die Supreme Bra 
^stTurird kind of (dissofulion, known 

Atyantika laya. From this there is no return. 

Though the concept of Saranagati is known and present 
Uie Purana and the commentary, it is treated by Visnucitta m 
asanangaofbhaktiandnot asanahgin. He follows his aca 
Ramanuja's footsteps in this. Ramanuja also laid emphasi! 
Bhakti in his major canonical works, which were meant ti 
wider audience. But in his Rahasya literature, the' Gadyatra 
be gave more importance to prapatti. This was meant f 
group of antarahga Sisyas (intimate disciples) because the < 
cept had to be taught in secret. 

A few instances of Saranagati or prapatti. are seen ii 
Purana for purposes other than Moksa also. To mention a 
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1. Brahma advises the gods to do SaranSgati to the Supreme 
Ruler, when they approach him for help, after Durvasa's curse 
on Indra. 

"Paravaresaih saranaih vrajadhvath asurardanamil" 

(V.P.I.9.35). 

2. When Bhagavan appeared before Dhruva pleased with 
his penance, Dhruva praises Him and says "prapadye saranarh 
iuddharii tvadrupam Parame^vara||" (V.P.1.1.2.54). 

3. The gods, greatly agitated by the intensity of Dhruva's 
penance, went to Hari to ask Him to put an end to it. 

"te sametyajagadyonidi anadinidhanarh Harim[ 

saranyarh laranarti yatah tapasatasyatapitah||"(V.P.I.12.32). 

4. Yama tells his slave to avoid those who take refuge in 
Visnu: 

m ^ ^ ^ dHUNIH ir 


"Kamalanayana Vasudeva, Visno 

Dharanidhara Acyuta ^aAkhacakrapanel 
Bhava fiaranamiUrayanti ye vai 

tyaja bhata duratarena tanapapanll". 

(V.P.ni.7.33) 


The commentary here says the verb "irayanti" denotes that 
mere uttering of the names, even without knowing their mean¬ 
ings will remove sins. This includes "gravana" etc., also. 

5 Yama goes on to say that neither he himself or any of his 
agents or implements, can do anything to him whose soul h.s 

sought refuge in KeSava. 
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The commentary remarks that dlaritbana is atmanivedana, 
the last mentioned in the nine types of bhakti, and is regarded as 
an ahga of prapatti. 

’' Kimkarah pa^adandasca na yamo na ca yatanah | 
Samarthastasya yasyatma Kesavalarhbanassadal |". - 

(V.P.III.7.38)., 

6. Khatvahga, reaching Earth, in the one hour left of his life ^ 

declares" “ atmanamparamatmani Vasudevakhye yuyoja tatraiiw 
ca layamava pa 11" Visnucitta explains this as atmasamarpana, a \ 
part of prapatti and quotes Smd Vakyas here; ; 

"Yatpurusena havisa"^^®. "ahamevahaih mam juhomi 
svaha"iti ca. 

7. Mucukunda prays to Krsna: 

" Samsarapatitasyaiko jantostvam Saran^ param | 

Prasida tvaiti prapannartihara nasaya me'subham ||". , 

(V.P.V-13.31). 

The carama kastha (the final limit) of Bhakti, Acaryanisthl < 
or Ac^abhakti, devotion and reverence to the ac^a and other^ 
Bhagavatas, is deemed even more efficacious in pleasing the’ 
Lord than devotion to Himself (Bhagavadbhakti), because of 
the Lord's great love for his devotees; devotion and service to 
them gives Him more pleasure than the same done to Him. 
This idea is expressed more by practice than precept, in the way 
Maitreya approaches Parasara, and behaves towards him. It is 
also reflected in the king's reverence for Jadabharata, when he 
realises his greatness as a teacher. 
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The nature of Moksa or Paramapada is not described much, 
in contrast to the exhaustive treatment of yoga, the means to 
attain it. Paramapada is referred to as "yadvai pasyanti surayah" 
or "sada paSyanti surayah". The liberated soul, reaching 
Paramapada enjoys incomparable bliss in the company of, and 
doing intimate service to, the Divine Couple. Bhagavan is de¬ 
void of anything undesirable and full of all auspicious Qualities. 
Hence reaching Him confers on the atma the Supernatural bliss 
which is exclusive to Him, and is beyond comparison with any 
other kind of happiness. He attains Brahmabhava, and Sayujya, 
as mentioned earlier, with regard to enjoyment only. He does 
not share Cosmic Functions. And there is no return to Sarhsara. 

Describing the last stage of Khandikya's, life, the sage de¬ 
scribes how he went to the forest with his thoughts fixed on 
Govinda. There, with one pointed concentration on Him, and 
practising yama, niyama etc., he attained laya in Vi$nu, the pure 
Brahman. Visnucitta here describes atyantika laya 
(V.C.VI.7.104), and gives a detailed account. 

Laya stands for ultimate destruction of name, form and ac¬ 
tivities. This has been mentioned so in passages like "Even as 
rivers merge in the ocean, losing their name and form"; " Shak¬ 
ing off sin as a horse would shake off the hairs"; "the knot of 
the heart is loosened": "taintless, he attains utmost similarity 
(with the Lord) etc. Laya is not identity in essence, as is demon¬ 
strated in the nitya, naimittika and prakrta lay as. If that is so, the 
Lord will have defects like partiality and cruelty. The jivas also 
will have the defects caUed "acquiring results of actions which 
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they have not performed", and "destruction of the results of 
works already done". Absence of association with a body again 
is the special feature of Atyantika laya". 

An attempt has thus been made to present the concepts Tattva, 
Hita and Purusartha in this chapter, drawing material from thej 
commentary of Visnucitta. It has also been noticed that some of 
the ideas are adumbrated in the ^rl Bhasya of Rammiuja. 

What follows is the conclusion of this Thesis, drawing to; 
finale all the ideas dealt with in the four chapters, in a cogenlj 
manner. 

NOTES 


1. " Atra Bhagavata Bh^yakarena BrahmasvanipaviSesa tadvibhuti-bhe 
prak^ah tadaradhanarupaphalaviSe^asca pr^ta id pra^tavyartha visej 

uktah" V.C,I.1.4. 

2. Vide ^ri Bhasya with SrutaprakaSika, Vol.I. p.231, 

"So'harh icchami dharmajna sroturfi tvatto yatha jagat| 
babhuva bhuyaSca yatha mahabhaga bhavisyatill 
yanmsiysLEh ca jagadbrahiriEUi yataScaitaccaracaranil 
llnamasTt yatha yatra layamesyati yatra call" 

3. Samanya vacanasya viSe^e paryavasanamiti "Samanya ViSe^a] 
Nyayah". It is also called "Chaga pasunyaya". Cf. Jaimini' 
PQrvamimaitisa VL 8,31. '^Ch3.go va inaiilravaniat^', 

4. Vide Sr. Bh. VolJ p.225, for defmition of Upabrmhanarti” M.R. 
lates this term as "to amplify and suppon." 

5. See Maha Bhasya, "Bhinnapravrttinimittanam sabdanaraj 
ekasminnarthe vrttih sam^adhikaranyam." 

6. "Tat prakrta vacane mayat" iti may at -Sr. Bh, Vol .Tp,233. "The affi]|| 

mayat is (to be employed) wherever an abundance of a thing has to be J 
expressed" V 4.21) MR Bh. Vol I.pJ37. j 

7. Ref.V.C 1.1.5 "krtsnam jagattadatmakataya tat pracuramevall 
tasmadyanmayamityasya prativacanarfi jagacca sa itil 
samanadhikaranyaih ganratmabhavanibandhanaih". 

B. Cf. Sr.Bh. Vol. 1., p. 232-233. " yanmayamiti mayadatra na 
vikararthah;prthakpragTta- vaiyarthyat. napi pranamayadivat 
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svarthikah." "atah pracuryartha eva, tatprakrtavacane mayaf" iti 
. mayat Krtsnaih ca jagat taccharlrataya tatpracuramcva." "jagaccasa 
iti Samanadhikaratiyarfi jagad brahmaifoli Sarlratmabhava 
nibandhanarti" 

9. V.P. 1.1.31; See also Ibid 2.7.40 

"vi^noh sakaiadubhutaiii jagat tatraiva ca sthitami 
sthiti’ saitiyama karta'sau jagato'sya jagacca sahH" 

Cf.Sr.Bh.Vol II. p.,257. "itihasa purananyapi puru^ottamameva 

param ak a ran a m abb id adh ati 

visnoh sakaSadudbhOtaiti jagat tatraiva ca stMtarti" ityadiju. 

10. H.H. Wilson V.P. (p.5 fn, 16) 

"These are, in fact, brief replies to Maiteya's six questions, "How was 
the world created? By Vistiu- How will it be? At the periods of disso- 
lution it wiU be in Visnu, Whence proceeded animate and inanimate 
things^ From Visnu. Of what is the substance of the World? Visiju. 
Into what has it been and will again be resolved? Vi^i^u, He is there¬ 
fore both the msirumental and material cause of the Universe. 

11. V.P, L2,20. 

Aksayarh nanyadadh^amameyam ajaram dhruvaitij 
^abdasparSavi hlnaiii ladrupadhibhirasaiiihitaffijl 

12. V.C., L2.19. ^'Darunyagniriii vaksyati” 

13. The description of Pradh^a confirms generally to the Sahkhya ver¬ 
sion, but they do not agree that it is not independent but completely 
under the control of the Supreme Brahman, 

14. V,P. 1.2,23. "naho naratrima nabho nabhumir nasTt tamo jyotirabhucca 

nanyatl 

srotradibuddhya’nupalabhyamekarh pradhanikaiti brahma 

pum^nstadasitll" 

see also V.C. 1,2.23. 

15. "Tamah pare deva ekibhavati^' ityadi Sruieh. 

16. Vi^nucitta says here- '^pradhanameva pradhanikaiti - svarthe thak 


pratyayah". 

17. In Pradhana or Vyaya which is mutable, the agitation takes the form of 
disturbance of the equilibrium of the gunas. In the avyaya or 
Purusa(Jiva) which is immutable, the agitation causes the awakening 
of the Sadisk^as and the flowering of jhana. 

18, The evolutes are Prakrti, Mahat, Ahahkara in the three forms of Sattvika, 
Rajasa and Tamasa; ten organs of sense and action from the first 
ahahkara with manas', and five elements with their tanmatras from the 
last known as Bbuladi. The RalasM^fikara is a catalyst and has no 
products of its own. The Sattvika, Rijasa and Tamasa ahankaras 
known as Vaikarika, Taijasa and Bhutadi respectively. 


172 

19. "Tadaiksatabahusyamprajayea" (Chand.up.VI.2.3). 

20 Cf.Sr.Bh.l.4.1.3,Vol.n.p.l05 

"paramakaranabhuta pararaa purusadhinatvat prayojanavai 

bhutasuksmarh"- , . 

tadatmakatvenaiva hi prakrtyadayah svaprayojanam sadhayanti. 

anyatha 

svartpa sthiti pravrtti bhedah te?am na syuh , 

21 V.P.VL4.39. . 

"prakrtirya mayS akhyata vyaktavyakta svampmil 

purusascapyubhavatau liyate Paramatmamll _ 

This verse is quoted by iSrl Ramanuja; Sr.Bh.. Vol. nX4.1.3 p. I ■ 

22. V.P. 1.2.52. "Nanaviryah prthagbhutahtataste samhatim vma| 

NaSaknuvan prajai srasturti asamagamya kitsnaS^ll 
Sametya anyonyasamyogath paraspara samaSray^ll .. 

Cf.^r.Bh,(I.l.l.l.Vol.I.Sanip.2,p.29) "Tasarfitnvntamekaikarii m 

Srutyaiva coditam. ^ 

23. The seven nether regions - are Atala. Vitala, Nitala. Gabhast.mat. 

Mahatala, Sutala andPatala. (V.P.n.5,2). 

'>4 The four categories of souls are (leva, manusya, tiryak and sthavwa 
(Gods, men, lower order of creatures like animals, birds and lower life 

forms, and the stationary - trees, shrubs, mountains etc). 

25 The Commentary on these verses closely follows the Sr. Bh. For 

comparison, see extracts from the commentaries.(Chap.v) 

26. V.P.n.12.42. 

”Maht ghatatvaih ghatatah kapalika kapalika curnarajastato anul) 
Janaih svakarmastimitatmaniScayair5laksyate bruhi kimatra vastu|| 

27. V.P.I.2.26. 

"anadhirbhagavan kalo nanto’sya dvija vidyate^ 
avyucchinnastatastvete sargasthityantasamyamahU" 

28. V.C.1,2.26. "Prakrtipurusmupavatkalariipamapiparasminnantarhitaih" 

29. V.P. 1.2.23. 

"naho na ratrirkna nabho na bhumir nasittamo jyotirabhucca nanyatl 

Srotradibuddhya'nupalabhyamekam pradhanikam brahmapumarhstad 

asTtll" _ . -■ ji, - ■ 

V.C. "naho na ratririti sthula kala upadhibhuta jyotiradi msedhe pi 

tadasTditi nirdesal suksmah k^o astiti gathyateH" 

30. " Kalah pacati bhutani sarvmyeva sahatmanal Kalah pakvo yamanveti 
yastarti veda sa vcdavitH" 

"KaliimuhurtadimayaSca kalo na yadvibhuteh parinamahctuhll 

31. V.P. 1.2.26. 

"avyucchinnastatastvete sargasthityanta sathyam^H" 

32. For a more detailed account of the divisions of Time, see V.P. 1.3.8.22 
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-1.3.22. Also H.H. Wilson, V.P.pp 20,21. 

33. For a detailed account of the various worlds, see V.P. (chapters 2-12 of 
Aih^a n known as Bhuvana Ko§a. 

34. V.P. 1.2.55, 

Prakitaih brahmarupasya Vi^iioh sth^arii uttamaiiill" 

Here V.C.says "Brahmarupasya, prakftamiti viSe^aijabhyam sva 
asadharanaifi divyarupam- aprtkrtarii sthanatii ca asti iti sucitam". 

35. Nitya pralaya is also explained as the daily repose in the Brahman of 
the JTvas in deep sleep- (Susupti). 

36. Cf. ^r. Bh. 1.1.1.1 , Vol. I. p.224, 

"jh^a svarupaih ityatrapi jn^a vyatiriktasya arthajitasya kftsnasya 
na mithyatvaiti pratipadyate; jnana svarupasya atmano deva manusyadi 
arth^^na avabhalo bhrantiriti eta vat matravacanat/^ 

37. V.P,L4.5l-52. 

"Nimitta ntatramevasau srjyanam sarga karmanil 
pradhana k^ranibhuta yato vai srjya §aktayah||" 

"Nimlttamatraih muktvatnaiti nanyat kihcidiipeksate] 

Niyate tapataiti Sre^fha svalaktya vastu vastutamll" 

3 8. Cf Sr. Bh, B. L10.34 (Vol U p,272). 

" Bhagavata ParaSarenapi devadi vaicitryahetuh srjyamananMj ksetrajn 

anarh pracina karma Saktireva ityuktarfi"."Sva^aktya 

svakarmanaiva devadivastuta pr§ptiriti" 

See also V.P. and V.C. 1.5.66 ”Sisrksa§aktiyukrah-srsji.^aktibhyaTh 
yuktalil Srjya Saktil) - karma". 

39. "yadyanyosti parah ko'pi mattah p^thivasattamal 

tadaii^o’hamayaih canyo vaktumevamapisyate]|" 

"yada samastadehesu pmnaneko vyavasthitah! 
tadahi ko bhavan so'hamityetad viphalam vacahir' V.P. II. 13.90-9 L 

40. See V.P, IL 14.27 , "pammaUnatmanor yogah paramartha jtTsyate| 
TTiilhyaitad anyaddravyam hi naiti taddravyatam yatahU" 

41. Cf. Sr.Bh, 1.1.1.1; (VoL L p,247) 

napi sadhanSTiQsthancna nirmuktavidyasya paren a 
svarupaikyasambhavah, avidyasrayatva 

yogyasya tadanarhatvasambhavatl yathoktaih 

" paramatmatmanoryogah--11" iti 

[For jlva who has been released from avidya by performing sadhanas, 
there cannot be essential unity with the Supreme Self, which can never 
be the seat of avidyii- So that which is capable of being the seat ot 
avidya can never become that which is by its nature, never the seat of 
avidyah 

42, The changes occuring in the six stages of life, vlx,, astitva, jaufiia, 

vrddhi. parinaiiia,apaksaya and vina^a. 




174 

43. See also VP„ 1115.24 "puman sarvagato vyapi aka§avadayam yatahl” 

44. Cf.Bh.G.ir. V.23 

’’nainarhchindanti sastrani nainaiti dahati pavakah*'* 

45. See also Y.C., II .15.35. The ecymology {nirvacana) of rhe terra 
Vasudeva: 

"vasaoat Vasudevasya vasharh tc jagattrayami Sarvbhuta nivaso'si 
Vasudeva nam'ostu ie||" 

sarvani tadvapuh.^' "tatsarvarh vai Harestanuh." 

46. See Ramanuja's description of ^arira: -^r.BhJL 1.3.9. (VoLIL 

р. 222,223) 

"yasya cetanasya yaddravyarfi sarvatmana svarthe niyantuffi 
dharayituiii ca sakyam tacchesaiaika svarupaiti ca taitasya^arlramiti 
sarlralaksanaih astheyara^' 

[That substance, which in regard to all things as can be accomplished 
by it. is completely (and always) capable of being controlled and 
supported by an intelligent soul and which has its essential nature 
solely subservient unto the glory of that (intelligent soul)] (M.R. ^r.Bh. 
VoLIL p.326). 

47. SeeV.C.V.30.I5. 

"asve svamitibhavotra yat pumsamupajayatel ahath mametibhavo yat 
pray enai vabhijay ateli" 

48. See V.P. L8,17. '^Nityaivaisa jaganmata Vi^nolsrlranapayinTl 
yatha sarvagaio Vi^pustathaiveyaiii dvijottamalf' 

49. The sage Durvasas is considered to be an ariiSa of Sankara and quick to 
anger and pronouncing curses. '*Durvasa§ ^aAkarasyarn^ah cacara 
prthivimimMi" - V.P. 19.2. 

50. V.P. 19.14. '*Mayadaiiaiii imaiiuiialaili yasmanna bahumanyasel 
Trailokyaiitrato mudha vinasam upayasyatiir* 

V.P.. 1.9.16 (p.41) "Maddatta bhavaia yasraatk^ipta maiamahitale] 
Tasmatpranasialak^mikaih trailokyaih te bhavisyati||" 

5L a. Sri VenkateSvara Steam press, BombayJ910, 
b. Ed. by P.B. Aniiaiigariichar S wamy of KancT, 1972. 

с. Ed. by Nag Publishers, Delhi, 1995. 

52. V.P. 1.8.18 to 33. 

53. V.P. 1.8.35. 

'Mevatiryahmanu^ye^u punnama Bhagavan Harihl 
strinamnT Srisca vijrieya n^ayor vidyate paramlt'^ 

54. V.P, 1.9.16. 

55. Cf. Caiu^^lokT, v.3 

' Tsattvatkarunaniriksanasudha sandhuksanadraksyate] 

Nastarii prak tadalabhaiastribhuvanarh sampratyanantodavamU" 

56. V,PJ.9.131. 
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'*Sa slaghyassa gun! dhanyahsa kullnassabuddhimanl 
Sa Surassa vikranto yam tvarh devi nirlk^aseH" 

57. See V,P, L 9,120 , "yajfiavidya mahavidya guhyavidya ca Sobhanel 
atmavidya ca devltvarh vimuktiphaladayinilf 

58, "Raghavatve'bhavat sM nikminl krisnajamnanil 
anyesu cavatarcju Vi^noresa’iiapayiniil 
Devatve dev adehey aril manu^yatve ca manu$T| 

Visnordehanurupam vai karotycsa atmanastanumll*' V,Pi.9.142, 

59* V.P.12.L "Avik^raya ^uddhaya Nityaya Paramatmanel 
SadaikariipariJpaya Visijave Sarvajisnavelt 

60. V,C,I.2.L 

'Taro yasmannastlti sa paramah*’ 

See also (VT; V.C. L2*10 ) "SvardparupaguijaiSvaryadibhib 

utkrstebhyo’pi utkrstahl 

Paramatma - svayamtltmantararahitah. '* 

[There is no other alma indwelling Him]. 

61. See also V.P.n.l.13; IbidTV.1.85. 

62. V.P.I.4.12. 

Ibid 1.9.66-68: V.CT.9.67. 

63. See also V.P. IV.L86. "MadrOpamasthaya Srjatyajo yah sthitau ca yo 
asau Puni^asvarupTl 

RudrasvarQpena ca yo atti viSvaih dhatte tatha anantavapussamastamll” 

64. Visnuchitta quotes Sruti and Smrti passages to support his statement: 
"N^nyah pantha vidyatc ayanaya'\ ^’Mameva ye prapadyante 
mayametiiii taranti te" 

"Brahmanarh Sidkaijthaib ca ya^canya devata sfiirtahl 
pratibuddha na sevante yasmatparimitarh phalariiir' 

65. "Na hi palana samarthyartifte sarve^varaih Harim" 

66. See also V.P.I.2.14 ; Ibid, 1.4.14; 1.12.51-54; n.7.42. 

67. See also V.P. 1.2.13 ."heyabhavacca nirmalam". 

"heya" - faults like avidya(ignorance) and asniita(egotisni). mala- the 
eight impurities of the mind viz ,,"Kamah krodhasca moha^ca harso 
mano mado matihl 

Visadasca astamah proktah iti ete manasa malahll" 

68. See also V.P. 1.20 .9. Prahlada’s stuti. 

Ibid V.30.7-9 Aditi’s stuti. 

69. "Sadbhava Vikaras", These are according to Yaska "jayate, asti. 

vatdhate, pariliamate, apakslyate, naSyati" [is conceived, is bom, 
grows, changes, decays and is destroyed) ^ 

70 V.C. 1.2.U " Sada asti iti vacanat kad^citka a-stitiva vikaro niraslah 
71. V.P.1.2.12. This is the etymology of the name 'Vasudeva 

" Sarvatrasau samastarti ca vasatyaireti vai yarahi 
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tatassa Vasudeveti vidvadbhih paripathyatell" 

See also V.Cn. 16.23. 

72. SeealsoV.P.n.7.4L 

73. SeealsoV.CI.1.5, V.30aM3(Aditi); V.C.L2.17; Cf. Sr.Bh. Vol X 

pp. 232,233, 

74. V,CL2.16 

'Taramafh padaiii - padyata ici padaiii paraprapyatva rOpam.— 

Paramam—jnanandadibhih sarvotkr^tsi^^* ’ See also V.P. »V.C.11.7,41, 
7 5. V.P.: V.C, 1.2.18 /' Kridato bMakasyeva'^, 

Cf. 5r. Bh. Vol. n.I.4.L3 (pJ06); L4J.27 Cp.l71) 0.1.10,33 (p.272), 

76. See under Acit. V.P. 1.2,23 *'naho naratrib—" 

77. V,P, 1.2,70 '^Sa eva srjyah sa ca sargakarta patyatti ca palyate cai'* 

See also Ibid IV, 1,89^90, 

78. See V.C. 1.3.2. 

"Paramarthatastu divyamangala vigrahatvaiii astyevar' 

79. V.C. 1.2,47, 

From the Vaikmkahaiik^a (Sattvika), with the aid of the five tanmatras^-t 
the five organs of sense, and of action, were produced in due order, 
Manas was created from VaikarikaliaAkara, without aid. 

80. See V.P. 1,5,63, 

"Nama ruparii bhutanaiti krty^^ ca prapaheanami 
Veda ^abdebhya evadau devadinam cakara sahir' 

Cf. §r.Bh. 11.4,8.17 (Vol. U.. p.402). 

81. V.C. 1.4.6. 

" narajjatani tattvani naranlli tato vidhul)| tanyeva cayanath tena 
narayanah srfartaWI" ityadi darsanat". Cf also "yadambu vaisnavah 
kayah;—” V.P.n.12.37, 

82. Cf "tvanmayaharh" etc., V.P. 14.13. and "yanmayamjagat" - V.P. I. 
1.5, 

also Ibid 1.4-24 (prthivT stuti) witli Ibid 1.2.1 ff. (ParaSara Stotraf 

83. See also V.P. 1,4.15-16 
Ibid 1,7.46. 

Ibid 1.9.36. 

Ibid V .10.26-28. Adili's Stuti. 

84. See V.C. 1.9,53. 

”-tasya ainse sthka mcroriva anuh| pado'syetyadih visva^aktih 

jaganniayill" 

Cf St.R. of Yamuna (v. 12). 

" kasyayutay Ilia Saraika kal5inSakamSe viSvani vicitra 
cidacitpravibhagavmainll" 

85. See V.P. 1.2.23. "nahonaratrir-bralimapumanstadasltll" 

86. See also V.P. in.3.22. 
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"Dhruvarti ekak;araih brahma omityeva vyavasthitaihl 
Brhatvat brihhanatvat tadbrahmetyabhidhlyatell" Cf. Sr. Bh. ,VoI 1 
(Samp. 2. p.llO). 

87. V.C.1.15.55. athavfl pSlanarti palah, ralayorabhedah; iti. "na hi 
palanasamarthyamfte sarvesvaraiii Harim". iti ca. 

"e$a hi idarti sarvaih gop3yati" 

88. See also V.P. II.7.40. 

89. V.C. 1,19.77. "Visnuiaktlh parapTokta"ityadinS vaksyate, 

90. V.C.1 19.78. 

"Om ityadi mantrasyaarthah trtlyasasfyorvaksyatel 
vyatiriktaih na yasyisti, vyatirikto'khilasya yahU" 

91. V.C. 1.19.85. 

”-saccidananda svarupah sa ev9hamavasthita ityatra anantasya 

sarvagatatvaih hetuhl" 1^®^- V.C. I. 20.2,3; Cf, Sr. Bh, 

I.l.ll.ai.Vol. I .samp,2,p.279. "Sastradrstya tCpadeSovamadevavat" 
Vamadeva and Prahlada regard atmi as Sarira, one with Brahman. 
Prahiada says," Since the Infinite one exists in all things, I am also 
none other than He", "mattah sarvaih ahaih sarvaih mayi sarvarti 
sanatanel!". Vamadeva identifies himself with Manu and others, and 
through them, with the Inner Controller. 

92. V.C. 122.56 

"Bha^yakarena - prakasadivattui naivarh parah" ityasmin sutre 
prabhaprabhavator arthantaratvam samarthitarti" Cf. Sr. Bh, 2.3.7.45,46. 
Voi. II. p.382.383. 

93. See Astrabhusana adhyaya - V.P. 1.22 vv, 68-74 

94. See under Kala 

95. For details, see V.P., V.C,, VI. 5.73 to 79, 

96. Cf.Sr.Bh.,5r.Pr.I.l.l,l(p.212) 

"yena Sistrajanya jnanena vijftayate, yena upasanatmakena 
sartidrSyate, yena paramabhaktirupeija anubhava riipena ca prapyate." 
ajhanaih - mok^opaya-jnanadanyat tadvirodhi va". 

97. V.P, V.C; 1.1.24 (also 25,26) "Vi^noh svarupaditi. —atia svarupa 

sabdo rupa vacanah." 

98. V.C. T. 14.24 "jyotih - aprakfta jyotirmayarilpaiii" 

See also V.C. 1.9,67; Ibid 1.12.45; 1.12.55.56. 

Ibid 1.15.55; Ibid 1.19.64 

Ibid 1.19.74. 

99. See V.P. 1.22.68 -74 (p.l 10) ; These weapons and ornaments are the 
adhidevatas for the various elements that make up the world. They are 
as follows; atma-kaustubam; pradhana Srivatsa; buddhi-gada; 
ahahkara as elements (bhutadi) and organs of sense - sankha-Cconch) 
and garftga-bow; manas-cakra(discus) ; v ai] ay anti mala - composed of 
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the five colours of five precious gems - stands for the five tanmatras; 
all organs and the functions of the intellect - the arrows; vidya-wis- 

dom- is the sword, concealed by avidya, the scabbard (sheath), 
[Brahmavidya- the knowledge of Brahman is capable of cutting off 
samsara, like the sword], 

100. V.C. 1.1.5 "idam tadatmyamantaryamirupei)a atmataya 
avasthanakrtath na tu vastvaikyakrtam". 

101. Ibid 1.1.5. "Jagacca sa iti samanadhikaranyaih 
Sariratmabhavanibandhanarii". 

102. V.C. 1.1.5. 

"tasmadatmaSarIrabhava evedam samanadhikaranyarh mukhyamiti 
vaksyamah" 

Cf. Sr.Bh.I.l.l.l Voi.I(p.232). 

103. See also V.C. 1.2.5 ; Ibid 1.2.18 Ibid 1.2.68; 1.2.69. 

104. " paramarthastvamevaiko nanyo' sti jagatah pate| 
tavaiva mahima yena vyaptametaccaracararhH" 

105. Cf.V.C. 1.4.38,39 with Sr.Bh. Vol. I (pp238-39). 

106. See V.C. 1.12.57: and V.C.1.12.69,70. 

107. SeeV.P.V.1.30 

"ahaih bhavo bhavantaSca sarve Narayanatmakah" 

108. See V.C. 1.12.87 

"aham Haririti ahamarthah pratyagatma, so'pi Harih * taccharTraka 
ityarthah. 

109. See under Acit. 

no. See V.C. 11.12.37:38. 

CfSr. BhI.I.l.l,Vol.I.Samp.2, (pp,43,44); Ibid 11.1.3.9 Vol. n.,p.221. 
i n. Sec V.C. n. 14.27. 

112. See V.P.I.9.38 ; also Ibid. V. 1.32,33; Ibid, V. 1.52; Ibldin. 18.34- 

36. 

113. See V.P. 1.9,88, "K§Irodamadhyebhagav^ kurmartipisvayaih 

Harihl 

ma(ndara) nt^adreradhisthanaih bhramatohhutmahamunefr 

114. The commentary says here that the idea is that the Earth is sup¬ 
ported by the dharma of the Vedas and Vedic injuctions 

vedavaidikadharmaih bhudh^yata iti'\..*.V.CT 4.9. 

115. See V.P. IV 7.3536. 

116. SecV.P.lV. 11.20. 

117. V.P.,LH.16. 

"Dharmamartharh ca kamaih ca mok^aiti c^viccat^ sadaj 
^adhanlyo BhagavSin anadih purusottamahr' 

118. Cf VC, L1.31. 

119. The paficamahayajnas are - Brahmayajha, Pitryajna, Daivayajha, 
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BhutayajM and Narayajna. 

120. Cf." Bhagavadgunadarpana" p. 130 

"paramaiti vi^esanena muktanameva ke^Sncit arvacmSgatihgaifayate* 
giyate ca nirmuktajara maranatmika kaivalya lak^ana* "jaramarana 
mok^aya mamaSritya yatanti ycl*’ iti (Bh.G* 7.29)* 
^ctrhsaraparctmapadiiyoh madhye tesaifi sth^aitica. "yoginaifi aihjtam 
sthanarfi svatma santo^a kannarEil" id evaifi muktanaifi param^gatihr' 

121. The permanence of Kailvalya and its location is a controversial 
issue, even today among the TeAgalais and Vadagalais. 

122. V.P;V.C.,(n.7J5). 

V*P,,"apunarmaralca yatra hrahmaloko hi saitismrtal^"* 

123. '* -.--devay anah--arcirldih, 

muktimargaparvatvatlchandogye^te'rci^amevabhisambhavanti* 
arci^o'hah ahnd 3pQryamanapaksam^puryamaqapak$adyin 
sadudanheti masamst^ masebhyassarhvatsaram sariivatsaradadityam 
adityaccandramasam candramaso vidyutam tatpuru$o manavah sa 
enan brahma gamayati e^a vai devayanah panth^* iti*', (V.C* 11*8,11). 

124. KeSidhvaja says "ahaih avidyayamityuiTi tartukamah karomi vai 
rajyaiiiyagarhS ca—" The commentary explains avidya as varnalrama 
vihita kaima; and riirtyu as vidyotpatti virodhi pr^abdhakmna V.C* 
Vl.7.9. 

123. SecV,P;V.C: V1.7,1L 

Cf^r.Bh.I.l.l.l Vol I. p.l73. 

126. vide V.P. VI.7.22. "Nirvanamaya evayamatina jnanamayo 
amalahl" 

127. V.P;V.C. 1.19.41 

*Tat karma yannabandhaya sa vidya ya vimuktaycl 
ayasaya aparaiti karma vidya anya SilpanaipunamU’’ 

128. This quotaion is not found in the printed editon. It is however 
noticed in the M.Bh. Santiparva, Ch.276.v.2* 

129. This view is ascribed to the Advaidns. See the ^ri Bhasya under 

LLLl. 

130. See V.P. 11.13,14 and 15. Cf. SaubharPs Story Ib.rV.2. 

131. ” Sravanam klrtanaih Vistjoh smaranam pada sevanamj 
arcanam vandanarh dasyaiti sakhyaih atmanivedanamli” .(Bhagavata. 

vn.5.23) 

132. V.P.VL2.17 "Dhyayankrte yajan yajnaistretayam dvapare 
arcayan] 

Yadapnoti tadapnoti kalau sariiklrtya ke^avamU" 

See also V.C.VI.2.17* 

133. See V.P. 111.7 .vv. 14-34 - ” Yamakihkarayor samvadaV' ^ 

L34. '■ na khalu bhagavat^ yama vi^ayam gacchanti" V .C.m.7.34. 
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135. For a more detailed account of "param§rtha" refer to 
" Bharatopakhyana" (V.P. 11.14:12-33) and (V.C.II. 15.35) V.C; 
V.P.n. 14.32; 

"venurandhra vibhedena bbedah ^adjadi samjflitahl 
abheda vyapino vayostatha'sya paramatmanahH 

136. a. Sr.Bh.; ^r.Pr. (Vol I. p.242), 

137. These are yama. niyama, 

lsana,pranay^a,praty^^ra,dhy^a,dhfira]^ and samadhi. 

For more details see Dhmvopakhy^na V.P.Lll and 12. 

138. SeeV.CVl.7.30, 

"atmano bhavassvabhlval| - atmabhavah- satyakamatvadi. 
’♦'jakjatkridannityadi vyaparaica.*" 

139. Puru^asuktam - 6, 

140. MahAnarayanopani^ad 6,7. 


Chapter V 


CONCLUSION 

In the preceeding chapters, a detailed expostion of the 
Vi^nucittlya has been attempted, preceded by other relevant in¬ 
formation about the author of the commentary, ^rl Visnucitta 
and his times, other works, contemporaries etc. Sii Visnucitta 
was a younger contemporary of the great Ramanuja. He was 
tutored first by Ramanuja and then by Pill^ in the nuances of 
the ^rivaisnava religion and philosophy. It is quite well known 
that PiUan's Arayirappadi is the first ever commentary on the 
Tiruv^tnoji ofUammaivBi. Therefore EngalalvM must also 
have been taught the Divya Prabandha by Pill^. According to 
the "Acarya Vaibhava Manjari", Ehgalalvan was nominated 
by 5n Ramanuja as a Simhasanadhipati*, probably in charge 

of the Sri Bhajya. The main duty of such a Simhasanadhipati 
is of course the propagation of the Sri Bhasya among the people, 
including the refutation of other schools of thought like Advaita 
and Bhedabheda. Nadadur Amm^ (Vatsya Varadacarya) was 
himself a student of 5ri Bhasya under Visnucitta. 

The following verse quoted earlier confirms this point. 

"5rl Vispucitta padapankaja sailgamaya 
ceto mama sprhayate kimatah parena f 
No cenmamapi yatisekhaiablimtinam 

Bhavah katham bhavitumarhati vagvidheyah" 1| 

[My mind, heart and soul yearn to be united with the Lotus 
Feet of ^ri Visnucitta (my preceptor). Of what avail is any¬ 
thing else? If such an union did not take place, how could such 
a person as I, (of poor intellect), be able to understand (and put 
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into words) the inner meaning of the divine utterances of that j 
best among yatis (i,e. R^anuja?). 

Sri Visnucitta's admiration and reverence for his great mas¬ 
ter Sri Ramanuja is evident from a few colophons found in his 
commentary. He refers to himself as the bee in relation to the. 
lotus feet of ^ri Ramanuja, in different beautiful phrases, eg; I 

a. "iti :§rTbhagavadramanuja padabjabhihgayamana ^rl I 

Visnucittaryaviracite Visnupuianavyakhyane ^rivisnucitHyej 
prathamemse prathamo'dhyayah". I 

b. " iti ^ribhagavadramanujapadaravindabhmgayamana Sri | 
Visnucitta viracite 5rTvi§nupuranavyakhyane Visnucittlye j 

prathamerhsetrtlyodhyayah." i 

c. "iti Sribhagavadramanujacarananalinacancaiika Srivisiju-1 
cittaviracite ^rivimupuraiiavyakhyane Visnucitfiye prathamerhSen 
caturthodhyay ah." 

d. "iti ^ribhagavadramanujayatifivaracaranasarojacancarikai 

Sri Visnucittaryaprasadite Srivi^iiupuraiiavyakhyane 
sasthem^e'stamo 'dhyayah."^ 

In three other colophons he describes himself as one of the 
inner circle of disciples of the great master.^ 

a. "iti ;§rlbhagavadbhasyakaracarananalinantaranga Sri 
visnu- cittaviracite ^rivisnupuranavyakhyane prathamamse 

dvitiyodhyayah." 

h."iti ^ribhaeavadramanujapad5ntaranga Srivimucitta viracite 
^rivi^nupuranavyakhyanc ^rivisnucittiye prathamemse pa& 
camo'dhyayah." 
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c. Same as above "iti Sri Bhagavadramanujapadantarariga 
Sri visnucittaviracite Srivisnupuranavyakhyane Sriviisnucitfiye 
prathameriise sastho'dhyayah". 

When we think in tenns of assessing the contribution of Sri 
Visnucitta to the Srivaisnava religion and philosophy, he im- 
presses us by his two-fold contribution- through original works 

and through commentaries and allied works. In so far as his 
original works are concerned, it is a pity that both the " the 
Sangatimala" and the " Frameya Sangraha" are lost to poster¬ 
ity. Among his lost works, his Gadyavyakhyana and 
UpanisadvyakhySna are by way of commentaries. His mag¬ 
num opus the VijijucitHya is a commentary on the Visnupurana. 
One can assess the contribution of the author, even through his 
commentaries. We have to content ourselves with this particu¬ 
lar aspect of assessing his contribution to the tradition. 

As has already been stated the Visnupurana is glorified in 
this tradition as the Puranaratna. 5ri Yamuna's verse on the 
greatness of this Purana has already been cited.'* According to 
him, this Purana deals with the Tattvatraya, Cit, Acit and Isvara, 
their peculiar natures, the enjoyment (bhoga) of Sukha and 
duhkha by the jTvas, the nature of their liberation and the means 
thereof. This last aspect is explained in this tradition as Bhakti 
and Prapatti. Any commentator coming in the Srivaisijava tra¬ 
dition cannot afford to ignore this classification of topics given 
by Yamuna. True to his tradition, Sri Visnucitta has dealt with 
all these topics in a masterly way in his commentary. In doing 
so, he faithfully followed the interpretation of several passages 
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of the Visnupuraija given by ^li Ramanuja in his Sn Bhasya, 
mainly in the jijhasadhikarana". To illustrate this point, a few 
examples may be cited eg; 

a) YJP. I.1.5 

" Yanmayaiii ca Jagad brahman yataScaitaccaracaraih 1 
llnamasldyatha yatra layamesyati yatra ca || 

SfJBh; r.l.l.l.Vol.I.pp.232. 233. 234. 

" idarii ca tadatmyarti antaryamirupena atmataya vyaptikrtaift; 
natu vyapyavyapakayorvastvaikyakrtarfi. " " Kjtsnam ca jagat 
taccharirataya tatpracurameval tasmat yanmayamityasya prati 
vacanarh 'jagacca sa' iti samanadhikaranyaihjagadbrahmanol} 
sariratmabhavani bandhanath iti nisclyate". 

".■.atmasaiirabhava evedaih samanadhikaranyarh mukhya 
vittamiti sthapyate". 

V.C.I.1.5. 

" idam tadatmyam antaryamirupena atmataya avasthanakrtam, 
natu vastvaikyakrtarii"; "krtsnam jagat tadatmakataya tat 
pracurameva." "Jagacca sa iti samanadhikaranyaiii 
sariratmabhava nibandhanarh " '' tasmat atmasaiirabhava evedarh 
samanadhi- karanyam mukhyamiti vaksyamah". 

b) V.P.n. 12.37. 

"Yadambu Vaisnavah kayah tato vipra vasundhara I" 

Sj, Ph, 11. 1,LlVo1J(S.2) p,43: II.I.3.9: Vol.n. p.221. 

"ambuno Visijoh sariratvena ambuparinamabhutaih 
brahmaiid&niapi Vi^qoh kayah tasya ca Visnuratmeti 
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sakalaSrutigata tad&tmyopade^a upabrthhanarupasya 
samanadhikararjyasya Sariratma bhava eva 
nibandhanamity^al.'' 

V.C. n.12.37. 

"ambuno Vis nob kayatvena tatparinamabhutaih 
brahm^damapi tasya kayah, tasya ca Visnuratmeti, sakala 
srutigata tadatmyopadesa- upabnhhanarupasya *jy5tlmsltyadina 
vaksyamanasya samanadhi- karanyasya sariratmabhava eva 
nibandhanamityahar'. 

V.P. 1.2.18 

"Vyaktaib Vi^nustatha avyaktarh puru5ab kala eva ca | 
kridato bMakasyeva cestaib tasya ni^amayall*'. 
Sr.Bh.I.4.7.27. Vo1.II.d.171. 

Kridato balakasyeva-"sarvani cidacidvasttini parasya 
brahmaijo iTlopakarananil s^styadayaSca Ilia iti 
bhagavaddvaipayanaparafiaradi- bhiruktarhl vaksyati ca 
"lokavattulllakaivalyarti" (Br.S.II.1.33.) "avaptasamasta 
kamasya paiipurnasya...jagatsarge lllaiva kevalaprayojanaml" 

V.C. 1.2.18. 

"nanu avaptasamastakamasya prayojanabhavat 

srstyadimopa- padyate ityatra aha - "kridata" iti. kridaiva 
prayojanamityarthahl" 

d) The commentary on the V.P. verses 11.12.37 to 47, are 

practically in the same words as In the Sr.Bh. One verse is quoted 
here: 
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V.P.n.12.47. 

" Yaccaitadh bhuvanagataih mayS tavoktam 

sarvatra VTajati hi tatra karmavasyah I 
jhatva evaih dhruvamacalaiii sadaikarupam 

tatkury§dvi$ati hi yena Vasudevaih ||". 

Sr.Bh. I.l.l.l. Vol.I.lS.2^ p.5Q. 

"jagadyathatmya jnanaprayojanam moksopayayatanarh 
ityaha 'yaccaitad' iti". 

V.C. I1.12.47, 

"jagadyathatmya jnana prayojanam moksopaye 
yatanamityaha -'yaccaitad' iti". 

e) V.P.VL7.3Q. 

" atmabhavaih nayatyenaih tadbrahmadhyaninam munimi 

vikaryaih atmanaS^aktya lohamakar^ako yatha jt" 

Sr.Bh. I.l.l.l. Vol.I.op.248.249. 

"muktasya tu taddharmatapattireveti...ihapi. atmabhavaih 
...'akarsako yatha' iti. atmabhavaih - atmanah svabhavaih, na hi 
akarsakasvarupapattirakrsyamanasya. vaksyati ca 
"jagadvyapara- varjaih prakaranadasamnihitatvacca". 
"bhogamatrasamya- lihgacca". 

V.C. VI.7.30. 

"...anadyavidyakarmavasanadehairbaddhasyatmano 
Bhagavajjhanena tadavasthSiiaSassarvabhavanasasca 
atyantikalaya-Sabdavacyaih... vikaryatvami 
tadbrahmatmabhavarh nayati. atmanobhavah - svabhavah - 
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atmabhavah satyakainatv5di, *jak$at kridaimityadivyap^sca 
...^arsako hi loham atmabhavaih nayati -muktasya brahmai^ 
krlcMdinamavirbhava uktabi 

f) V.P.VI.7.95. 

"Tadbhava bhavamapannah taLo asau Paramalmanal 
bhavatyabhedi bhedasca tasya ajnanakrto bhavet H" 

Sr.Bh. I.l.l.l.Vol.I.p.254. 

" muktasya svarupam aha - tadbhavah - brahmano bhavah, 
svabhavah; na tu svarupaikyaih; 'tadbhavabhavamapannah' iti 

dvitiya bhava sabda ananvayat. purvokta artha virodhat ca- 

tada asau paramatmana abhedibhavati - bhedarahito bhavati. Jn 
anaikakarataya paramatmanaikaprakarasyasya tasmadbhedo 
devadirupah; tadanvayo asya karmanlpa ajnanamulah, na 
svarupakftah — 

V.C. VI.7.95. 

"muktisvaiuparh aha.— tadbhavabhavamapannah - tasya 
parasya brahmano bhavah apahatapapmatvadayodharmah; 
tesarh bhavarh - avirbhavarh, apannah - praptah, tada asau 
paramatmana abhedi bhavati - jnM^andadi akarairekaprakaro 
bhavatltyarthah! bhedah - devadirupah, tadanvayo asya 
karmarupajnanakrtah — svarupaikya pakse tu dvitiyo 
bhavaSabdo nirarthakah. abhedi bhavati ityasya ca punaruktih. 
"anyaddravyam hi naiti taddravyatSih yatah" iti cokta virodhail 

g W.P.VI.7.% 

" vibhedajanake ajnane na^matyantikaih gate 1 
atmano brahmapo bhedamasantarti kah karisyati H" 
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Sr.Bh.I.l.l.l.Vol.I.D.255. 

"etadeva vivinoti, 'vibhedajanake ajflane —karisyati It" id. 
vibhedah - vividho bhedah, devatiryadmanusya sthavaratmakak 
yathoktarti iaunakenapi "caturvidhopi bhedo'yam mithya jfl 
wanibandhanah" id. atmanijnanarupedev^irupavividhabheda- 
heiubhutakamakhyajnane parabrahmadhyanena atyantikanasaih 
gate sati hetvabhavat asantath parasmat brahmanah atmano 
devadirupabhedarh kali karisyati ityarthahj" 

V C. VI.7.96. 

"etadeva vivmod-vibhedah-devamanusyadiiupah) atmani jn 
anaikarupe devadivividharupa vividhabhedahetu 
bhutakarmakhya-jnane parabrahma darSanena atyantikanasaiii 
gate sati, parasmSd brahmanah atmano bhedarh—devadiruparii 
bhedam kah karisyati - na ko'pi karisyatityarthahl yatha'ha 
saunakah: "caturvidho hi bhedo'yaih mithyajn 

ananibandhanah"iti || 

Since Advaita was looming large on the horizon, and since 
the interpretation of several passages in the Vi^u Ehirana was 
given by Sankara in the light of Advaita, the need was felt for a 
systematic and significant regular commentary on this impor¬ 
tant Puraija, from the viewpoint of Vi$i§,tadvaita. The com¬ 
mentator had to take stock of the material available - i^ankara's 
interpretation and R^^uja's interpretation, and the views of 
other schools of thought. For instance, refutation of the Carvaka 
system may be seen in V.C.1.17.58; that of Sankhya under 
1.17.83; the Upadhi theory of Bhaskara's Bhedabheda in 1,1.31 
and that of the Arhats (Jains) in III. 18.9-15. Advaita is refuted 
time and again throughout the Commentary. 
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In all probability the interpretation of the Vi§nupurana pas¬ 
sages given by Ramanuja had the sanction of tradition behind it. 
In the case of the BrahmasQtra Vyakhyana he had referred to 
the Purvacaryas headed by Bodhayana. In the case of the 
Visnupuraija also., there must have been a traditional way of 
understanding it, although Sri Rdm^uja has not made any spe¬ 
cific reference to it anywhere in his works. Thus the task of 
EAgalalvan to provide a traditional, and at the same time, scho¬ 
lastic interpretation of the Visnupurana became all the more 
imperative. In fact, he has referred to RarnSnuja as Bhasyakara 
in several places and quoted from his ^ri Bha^ya. His regard for 
the Visnupurana is of a very high order, as in evident from the 
following verse found in the introductory portion of his com¬ 
mentary; 

"artiSaissadbhissamakirnamangairvedarii ivaparam 1 
puratiam vaisnavaiii cakre yastarii vande paraSaram ||" 

The Visnupur^a is compared to the Veda. The six arh^os 
comprising it, are compared to the six angas of the Veda. This 
is a glorious tribute paid by Visnucitta to this particular Purana. 
This compliment assumes greater significance when we think 
of the general position of the Puranas in relation to the Vedas, 
for eg.. Mahabharata declares that the Idhasas and Puranas have 
to be pressed into service when interpreting the Vedas; Cf. 

"itihasa puranabhyam vedam samupabrmhayet". 
( M. Bh. Adiparvam) * 

But Visnucitta considers this Purma itself as the Veda, mak¬ 
ing the rest of literature auxiliary to it. In fact, in the introduc- 
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lory portion ofhis commentary, Vi^ucitta has quoted the verse 
of Yamuna "tattvena" etc.. We aie therefore in a position to 
conclude that what Visnucitta has given in his commentary is 
the traditional interpretation of the Purana as he received it from 
his great ac^as, in conformity with the contents outlined by 
Yamuna. 

Of all the disciples of R^anuja, it was given to Visnucitta 
alone to provide the first and possibly the only ViSistadvaitic 
commentary on the prestigious Purma’. The other well-known 
commentary is the one by ^ridharaswamin, (1350-1430 A.D.), 
knovm as the " SndhaiTya", and which he calls " Atmaprakasa". 
Sridhara, inspite of his Advaitic ivews, describes himself in his 
coloption at the end of the Purana as "SrTmadvisnubhakta 
•siroratna ^ridharasvMiin". 

It is also worthwhile to give a brief note about the style of 
Visnucitta. It is simple, compact and crisp. Sometimes he skips 
over a few verses which, in his opinion, can be easily followed 
- for eg., he dispenses with six or seven verses (I.9.vv.l 13-119), 
with a brief note on the most important word®. 

At times his commentary is very suggestive and expressive; 
for instance, explaining the following verse: 

" latah sitaitiSurabhavajjagrhe tarn mahesvarah | 
jagrhuka visaih nagah kslrodabdhi samutthitamll" 

(V.P.1.9.97). 

he makes the following statement - "nagasca iti ca sabdat 

mahesvaro'pi visam jagraha". 

His commentary is very helpful in that it explains passages 
without ambieuitv. ee.. exolainina the last verse of the Purana. 
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" iti vividhamajasya yasya ruparh 
prakrtiparatmamayaih sanatanasya | 
pradiSatu Bhagavanagesa puihsam Harih 
apajanmajaradhikarh ca siddhim 1| (V.P.VI.8.64). 

The expression '’prakrtiparatmamayaih" has been interpreted 
thus: "prakrtih - vyaktavyaktatmika, tasyah param aprakrta 
divyasarirarfi, atma purusah I". 'Prakrti' stands for material na¬ 
ture in her manifest and unmanifest conditions. The word 'Para' 
denotes the Celestial Body of the Lord, which is non-material 
(aprakrta). The word 'atma' stands for the jiva. Thus the 
Tattvatraya is said to comprise the rupa of the Lord. 

Thus the interpretation given by Vi§nucitta, on this impor¬ 
tant Pur^a, carries the fragrance of tradition and profundity of 
scholarship. 

It is also worthwhile to note in this connection, that there is 
vast scope for future researchers in the Visistadvaita tradition, 
particularly in relation to ^ri Visnucitta and his works. Some of 
his works which have not come down to us may still be discov¬ 
ered in some of the personal libraries of traditional scholars, or 
they may be located in the public libraries themselves, under a 
wrong caption. Further, according to the publishers of the ^ri 
Venkatesvara Steam Press edition, the extant text of the 

Visnupurana consisting of six aiiiSas comprises only the first 

part of a larger Purana. According to them the second part is 
awaiting publication. Since this edition was published in 
A.D.1910, it is not known whether the book was published, or 
if not, why not, or what exactly has happened to the text. All 
these are topics interesting enough for a younger scholar to take 
UD for further research. 
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NOTES 


1. Acftrya VaibhflvaMafljatT., Vol.I.p.277. 

2. SeeV.C a.I.l; b.U; c.1.4; d.VI.S. 

3. SeeV.C. 1.2; 1.5 and 1.6. 

4. Cf. Stotraratna, v.4.. 

"Tattvena yalddacidifvara tatsvabhiva 
bhogapavargatadupayagatlrudarabl 
SandarSayanniramimlta puranaratnaih 
tasmai namo munivaraya Para^arHyair' 

5. Wilson mentions another commentator Ratna-garbha Bhatca. 
disciple of Vidya Vacaspati, and son of Hiranyagarbha. 

Ratnagorbha entitles his commentary "VaisnavakOJa candrika." 
^ridhara mentions the work of Srtvidvatsukhayogin, whose work he 
says he has followed. 

6. See also V.P.I.12.VV.88-99. 
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